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THE PUBLICATION 


One of the most important suttras uttered, by the Buddha is. perhaps 
the Discourse on the Arousing of Mindfulness or the Sathi_patthans 
Suttra. It deals with vipassana or training for insight. 


According to the Buddha, there is only one method by which a man 
can train his mind and cultivate the great virtues of mental development 
and liberation through the four stages of sainthood, namely ‘Sotapanna, 
Sakadagami., Anagami and Arahat. As provided for in the Noble 
EFightfold.Path, one must develop moral conduct, (Sila) concentration 
(Samadhi) and wisdom (Panna). In treading this path the wayfarer 
must at all times be mindful, he must earnestly live a blameless life 
and tame his mind. In Buddhism, salvation lies in the liberation of 
the mind from all polluting thoughts and to do this one must be 
constantly aware of one’s thoughts, skilfully analyse their nature and 
when this is done, to eradicate them. When the mind is unclouded 
by distracting thoughts (we are not concerned whether these thoughts 
are good or bad, but merely that they exist) then it is free to gain 
Insight, through which perfect understanding is achieved. 


Although western civilization has had immense success in 
understanding the nature of the physical universe, only the Buddha 
found the key to understanding the mind. The understanding of the 
mind cannot be achieved by the scientific methods of psychology or 
psychiatry — it can be achieved only by Insight or vipassana. It is 
also interesting to note that all schools of Buddhism are in complete 
agreement when they accept the.Buddha’s teaching on this point. 


The Way of Mindfulness. can bring enormous benefits not only to 
Buddhists but to all human beings, because through it the vast enery 
potential of humanity can be properly harnessed. It would certainly 
be of great benefit to mankind if this method is somehow adopted 
for use in our education systems, not as a religious practice but as 
a means to train human beings to be alert and mindful in their every 
day activities, in working, thinking and living. Careless, distracting 
thoughts that so many of us are plagued which cause great wastage 
of human potential 


In this discourse the Buddha carefully explains the four areas we must 
concentrate on in order to develop total mindfulness. They are 

a) Concentration on Body 

b) Concentration on Feeling 


c) Concentration on Consciousness 
d) Concentration on Mental Objects (irrespective of whether they 
are good or bad) 


The introduction provided in this book summarizes the basic features 
of mindfulness in excellent manner. 


The author of this book, the Ven Soma Thera is a scholar monk who 
received his higher ordination in Burma and travelled widely spreading 
his vast knowledge of the Buddha word. He died in his native Sri Lanka 
in 1960. This work represents his translation of the Pali scriptures and 
although it was first published in 1941, its usefulness can be gauged 
by the fact that it has been reprinted no less than five times. 


The present publication has been undertaken by Ven Sarada who is 
currently the Director of the Buddhist Meditation Centre in Singapore. 
The venerable has also been responsible for the publication of thirteen 
other titles all of which have proved extremely useful in creating greater 
understanding of our pristine religion to those unfamiliar with the 
languages of Asia. ‘“The gift of truth excels all other gifts’? and may 
all those who make possible these efforts to spread the Truth,, achieve 
the ultimate peace of nibbana. 


Ven Dr K. Sri Dhammananda Nayake Thera 
Buddhist Vihara 
Jalan Berhala 
Kuala Lumpur 


A WORD 


“SABBA DANAM DHAMMADANNAM JINATI 
SABBAM RASAM DHAMMARASO JINATI 
SABBAM RATIM DHAMMARATI JINATI 
TANHAKKHAYO SABBADUKKHAM JINATI” 


'The gift of Truth excels all other gifts. The flavour of 
Truth excels all other flavours. The pleasure in Truth excels 
all other pleasures. He who has destroyed craving overcomes 
all sorrow.’ 

(Dhammapada 354) 


Three kinds of gifts are mentioned in Buddhism, name- 
lyi-; 
AMISA DANA (The gift of material things) ABHAYA DANA 
(The gift of life) and thirdly the DHAMMADANA (The gift 
of Truth). 


AMISA DANA:— or the gift of material things is practised by 
people of all religions and is very common. Food, clothes and 
houses. are given to people of little means or to refugees 
through various religious and social organizations. It. is, no 
doubt, a good thing to satisfy the hunger of the starved 
and the thirst of the thirsty. This type of donations is highly 
recommended in Buddhism and is called the AMISA DANA. 
(The donations of material things). 


Next comes the ABHAYA DANA, or giving life to those 
who. are in danger of life caused by fire, water or enemies. 
Sometimes we hear of people who are about to die due to lack 
of blood. To donate blood and save another human life is 
indeed a great thing. Donation of eyes and kidneys is also 
highly appreciated and they come under ABHAYA DANA— 
donation of life. 


The last one the DHAMMA DANA or the gift ot Truth 
or the doctrine is said to be the highest of all donations an 
earth. 


The gift of Truth means—to teach and explain the doc- 
trine to the people, to deviate them from the wrong path and 
lead them on the right path, to introduce what is moral and 
immoral, to organise discussions and seminars on the DHAM- 
MA, to write and print books already written and to establish 
reading centers for the long standing of the Buddha’s words. 


One may provide all the disciples of the Buddha with the 
four requisites in the best possible way or give the people all 
material things. But to enlighten them on the DHAMMA with 
a stanza of only 4 lines is said to be the best and the highest 
of all other donations, Rare are the people who can preach 
and enlighten the listeners and convince them. Hence the 
books written on the dhamma plays a very important role in 
the spread of DHAMMA. 


Today the books written on Buddhism are not freely 
available to the readers. They are priced so high that it is 
beyond our means to obtain a couple of books. To obliterate 
this difficulty, our society has undertaken to print the books 
written by well known great scholars on Buddhism. We have 
already printed about nine books. The names of the books 
and donors are mentioned on the last page of this book: 
Most of these books were printed to commemorate their near 
and dear dead ones. 


These books will be freely available to those who are 
interested in Buddhism. 


The most common custom of the day regarding the dead 
is to relic the ashes and build monuments or to give alms on 
behalf of the dead to the monks or to charitable organisa- 
tions. As mentioned early, these become secondary to the 
gift of the doctrine or Truth. 


If anybody wishes to respect the dead by imparting the 
knowledge of the Truth, we would like to extend our co- 
operation. We have already selected some valuable books to 
be printed. Those who are interested on getting them printed 
with a photograph of the dead can contact the Religious 
Advices of The Singapore Buddhist Meditation Centre 


Further inquiries are welcome. 


Rev. W. Sarada Thero, 

Singapore Buddhist Meditation Centre, 
No. 11, Neo Pee Teck Lane, 
Singapore, 0511. 

Tel: 7783330 
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INTRODUCTION TO THE 
FIRST EDITION 


Directing attention to the four truly genuine stages of Sainthood 
in this universe, the Buddha says: ‘‘ Here, O Bhikkhus, are the 
First Ascetic [Sotapanna], the Second Ascetic [Sakadagami], the 
Third Ascetic [Anagimi], and the Fourth Ascetic [Arahat]; 
empty of Ascetics are the other ways of thought. Resound thus, 
O Bhikkhus, your swelltng diapason of just rejoicing.’ [Cila 
Sihanada Sutta]. 


Later, the Buddha states why he affirms that nowhere, outside 
his System of Deliverance, are genuine Saints to be found. It is 
because the Goal, Perfection [Nittha; here a synonym for the 
attainment of the Arahat] is ‘‘ One, not Multiple,” and the views 
of man are many. In a Buddha’s system of Deliverance there 
ate no ‘ views’; instead, there is right understanding of things 
as they really are. 


All doctrines outside» Buddhism fall under one of these two: 
the Existence view and the Non-existence view. Those who adhere 
to either of these views are hostile to the adherents of the other. 
But none of them “ understand, in accordance with truth, the 
arising and the decline of these two views.” Lusting, | hating, 
deluded, craving, clinging, untaught, easily annoyed, easily roused 
to enmity,—“ all these, obsessed with pleasures and attachments 
attain not to Deliverance from birth, decay and death, sorrow, 
pain, lamentation, grief, and despair. They are not freed from 
suffering,”’ says the Teacher. 


All these blind folk suffer from. Craving, based on four kinds of 
attachment; Clinging to Sensuality, Clinging to mere Opinion, 
Clinging to Ceremonial Observances, and Clinging to Belief in 
a Soul. ‘ There are many religious folk,’ teachers and followers, 
says the Buddha, ‘ who. profess. themselves..masters .of these 
attachments; yet they do not exhibit such mastery.” 


The Teacher goes on to tell us that even when the first three 
kinds of Clinging are mastered, the last—Clinging to Belief ina 
Soul is a hurdle too difficult for any but a Buddhist to surmount. 
These gaod religious folk “indeed do not rightly comprehend this 
one thing,” declares the Buddha, and thus their doctrines are 
incapable of leading any to final Deliverance from Suffering. 


“ But the Tathagata, O Bhikkhus, the Arahat, the Fully En- 
lightened One, declares himself fully aware of all forms of Clinging, 
and he makes known to perfection the Science of the same. Ina 


ix 


doctrine and discipline [Dhamma-vinzya] of this sort, O Bhikkhus, 
what joy there is in the Teacher. is to. be proclaimed perfect; what 
joy there is in the Teaching is to be proclaimed perfect; what 
observance of Virtue there be is proclaimed perfect; what pleasure 
and happiness there be amongst fellow-disciples is -proclaimed 
perfect. And for what reason? Because, verily, O Bhikkhus, 
clearly explained, leading to the Deliverance, conducive to the 
Peace taught by a Supreme Sambuddha.” 


In the subject now presented to the reader, ‘‘ The Discourse on 
the Arousing of Mindfulness [Satipatthana Sutta]’ (I myself 
prefer to call it “‘ The Discourse on Penetrating Mindfulness ’’) 
the Peerless Teacher gives an aspirant details of how to use the 
weapon. of Mind if he wishes. to make an end of the Bonds.of 
Suffering. 


“This is the sole way, O Bhikkhus, leading to the purification 
of beings............ to the Realization of Nibbana,” declares the 
Blessed One. And this ‘sole way,” this one and only way is 
revealed only in the Buddha-dhamma and nowhere else, 
which is why other systems of “ religion *’, however much they may 
claim to own saints, are actually unaware of what even constitutes 
true Sainthood. True gold can be obtained only from a gold- 
bearing source, though others who dig may vainly point to their 
gold-seeming ores of baser metals which, however useful they may 
be, will ever be rejected by him who would fashion a crown for 
earth’s princes. 


The reader will note a certain abruptness, almost jerkiness of 
expression, in the text. This is even more so in the commentary. 
This effect is brought about partly by the concise way in which a 
complex subject, of many details, is treated. But actually the text 
reflects the course of the aspirant’s progress in watchful thinking, 
even as verses in a gallop rhythm can picture the speeding rider 
and the steady beat of a horse’s hooves. 


He who begins this practice of Satipatthana finds that indeed 
he needs must rein in his thoughts sharply and often. No racing 
steed can equal thought which, now here, looking at the Temple 
Bo Tree, is in a moment at Buddhagaya’s Shrine, and next instant 
visualizing the poplars in an English park. But, as a rider slides 
as it were into the way of its doing, on a bicycle, or a trotting 
horse,—so in this practice the Yogi gradually falls in with “ its 
way ”’ till, after a while, its working seems smooth and clear. 


The Translator is a Bhikkhu well qualified for the task. For 
him it was a happy labour of love, and a tribute to his Teachers 
in that secluded many-celled Arama in far Burma, where he, 
and another young Bhikkhu from Lanké, held out to the last in a 
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long course of instruction in Satipatthana method. A Maha 
Thera, as well-known there as he was qualified in learning’ and 
temperament, supervised the course. The Discipline was strict, 
but just; and the Teacher firm, compassionate and a seer beyond 
the normal. The lodging and diet were simple to a degree. The 
Maha Thera’s own teacher of old, master of meditation and expert 
in practical teaching for all that he was a layman, was deputed to 
instruct the yogins. Like all older Burmans, he had aforetime 
himself been a wearer of the yellow robe; his experience was vast 
and his learning profound. 


The course started with a crowd of Aspirants many of whom 
were pious layfolk; but, as the weeks passed and endurance gave 
way, the class of pupils was sadly thinned out. Some, after a 
time, gave up the effort. Others, perhaps through a difference in 
preparation or temperament, completed the course early. Others 
again went on and on with the training until, at last, the two 
earnest ones from Lanka were left to face the calm Teacher whose 
evenness of mind was in ‘no way disturbed by the recurring 
phenomenon of dwindling enthusiasm or numbers in those courses 
of hard life and abstruse thought. The training was beyond price. 
Keener at the close than even at the start of that course, our 
Translator today is yet happily and earnestly following that trail. 


These are indeed difficult times for layman and Bhikkhu alike. 
The seven year maximum has not yet passed; and indeed we are 
woefully weak for the Sutta’s “seven days” minimum for 
results—that is Arahantship, or failing that, the Anagami stage of 
Sainthood. Yet the strenuous will press on— 


“‘ Remembering the Saints of other days, 
And recollecting how it was they lived, 
E’en though today be but the after-time— 
One yet may win the Ambrosial Path of Peace.” 


Saritva pubbake yogi tesarh vattam anussararh 
Kificapi pacchimo kalo phuseyya Amatarh Padarh. 
Theragatha 947 


Cassius A. Pereira 


Nugegoda, 
Sth August, 1941. 






adeM # -bodiem snddttaqite® i noltoutieai to see gaol 
bre geuriast of bed! caw of es sarod? nweord-fiew co jssod PF 
dohae eew ontlgica TS of! wermeg ond hosivisqua tncinsiaqer? 
Dbaoysd wee a bis siacoreesgines .rlt wodonsT edi bas ij ind 
oHT .sorgsb © 6) siden sow tsib brs gatgbol AT lemon sds 
“negxs baa mditstiboin lo mraun .ble te tetisset awo estdT AdeM 
ot betiqeh ew names! a enw of tens tle rot goiddoss? insifostig ni. 
emitviola bad st zeae ssblo Us said .eorgoy on} tourieni 
Wey feW Soo Iagee 2! sdot wolley ed) to istsew 8 aood ised: 
-bauoterq yointas! cif bas 





msoiw Yo vas aiaticeA to bwom s diiw bsmete steos ofT 
9V8q% Someivbn® ne bores olsew oft es Jud jMolysl suciq mew 
aves gem 20 Doisdi yibse esw eliguaq do vealo odt vaw 
oi soneiiub a dgiei sgerveq arsdiO siofle add qu svsy .smis 
semi yites sees of) botslameos Gasmsisgimet 70 noitstagsTg 
ows off tas! te Uitna priniad sft diiw no ber go itsw miepe 
seodw vsdoasT arias ott vos) et fel sow dsies. mest econo jeorries 
perros ort ved botwinh yew of si eew baim Yo smnevs 
wetoo a0!) Mi wiodouse 1 omsiiiss gailbniwh To nonsmonedgq 
soi baoyed sow geiniesta li  srgueds arueds bus stl biad to 
mo .smipoo jad: lo tigi ait dR seve aadi seoly sit te tons 
died tadt goiwollot yirea-ae bas vliqqsid toy ef ysbor sacleastT 








adijs veddinG bas aeysl et esenit tluoitb bsabni oi sot 
ota aw beeba: bra bevree toy tom eed munixem tesy sovee sAT 
sot oeruoigon “aest osvee’! gett siz wl deow yilutsow 
Yw ogele inBpSar att soft aniligl to gideinsdarA af gedi-—eilsest 
~- fy 2evuye fiw evoucate adi te¥ hoodsmisd 


eps tore Yo eiais® of) oninedarers A © 
evel verti egw nh wor gaiinailoor be, 
wil “its ads ted ad yebor deuod? ao 
“s9se% to tied leiedmA srfi niw yam jay oO 


eiowuis nadine Heeest toy sieddog Avira? 
tibet Saja! ayy ota omisaoeq iqaoni ti 


Vee adtésaradl 
ation? AL aires’! 
sbowgeyt 


ERRE parsud 98 


~ ar 
tt 


TRANSLATOR’S NOTE 


In 1936-37 while living with my teacher in Burma I had the 
opportunity of knowing the practice of the Buddhist method of 
meditation called The Development of Insight (vipassana bhavan4). 
The enthusiasm with which many persons there took up the 
practice and continued in it and the kindliness and understanding 
which prevailed among those who had gone through the course 
of training patiently to the end made me and a fellow-bhikkhu 
from Lanka to take up the practice. Many began to train along 
with us. Some of them gave up the effort in a short time and 
some continued the practice to the end. The time taken to com- 
plete the course varied according to the individual. We were 
among the last to complete the training. 


The details and the spirit of the method are shown in the 
commentary-excerpts translated here. These were at first intended 
for the use of a few friends. Later when a group of sympathetic 
students of the Dhamma decided to get these printed, a translation 
of the Discourse had to be included to make the compilation co- 
herent to the general reader. 


I wish to record here my warm appreciation of the kindness of 
the members of the SaccAnubodha Samiti, “‘ Nandana’’, Asgiriya, 
Kandy, especially Mr. Richard Abeyasekere, the Hon. Secretary, 
and Mr. W. J. Soysa, in getting this book published and 
encouraging me in my humble effort to serve the Dhamma. 


This compilation was begun with the Ven. Bhikkhu Nyanaponika 
and carried out largely according to his suggestions. To him 
and to the Ven. Bhikkhu Kheminda I am deeply thankful for the 
kindly help they gave me while I was engaged in this work. 


I also wish to record here my sincere thanks to the Ven. Bhikkhu 
Dhammapila for his valued assistance in reading over the proofs 
carefully, and for the active interest he has taken in my work. 


Soma THERA 


Island Hermitage, 
Dodanduwa, 
August 15, 1941. 
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INTRODUCTION 


The Discourse on the Arousing of Mindfulness (Satipatthana 
Sutta, Majjhima Nikaya No. 10 and Digha Nikaya No, 22) and 
the excerpts from its commentary given here deal with the method 


of training for insight (vipassana) according to the Buddha’s 
teaching. 


Insight is the understanding of the true nature of things by 
which a complete transfiguring of mental life takes place in the seer 
and by which he is lifted out of the groove of birth and death. The 
understanding of the nature of things is the sure knowledge of 
the transience and subjection to sorrow of all component things 
and of the emptiness of all things, as regards. ens, self or essence. 
This last knowledge of the essential emptiness.of all things is called 
the realization of the supreme void. By it the conception of a self 
and the craving and suffering which spring from that conception 
are abandoned. It marks the limit of the spiritually attainable in 
the Buddha’s Dispensation. By it is accomplished emancipation 
from all bondage to ignorance and the attainment of the highest 
happiness. In the Way of Analytical Knowledge (Patisambhida 
Magga) it is said: ‘‘ What is the supreme void ? The quieting of 
all kammical conformations, the giving up of all clinging to rebirth, 
detachment, cessation, Nibbana,—this is the supreme void.” 
The Way of the Arousing of Mindfulness (Satipatthana Magga) 
is for reaching that summum bonum of the Buddhas. 


Mindfulness is said to have “ non-superficiality ” as its salient 
characteristic, the ‘‘ absence of confusion ”’ as its function, and the 
** state of being turned towards the object’ as its manifestation. 
It is also called the ‘‘non-negligence”’ (appamada) which indicates 
the state of unremitting alertness of the yogavacara, the proficient 
in spiritual endeavour. 


Clear and strong mindfulness is conjoined with wisdom and is 
called the “‘prudence of mindfulness” (sati nepakkam). It is then 
pure cognition, the cognition which is free, from discrimination 
that proceeds from delusion. It is such cognition that is indicated 
in the teaching of the Buddha to Bahiya Daruciriya, which says 
that to one there must be in what is seen just the seen, in the heard 
just the heard, in the contacted just the contacted, in the apper- 
ceived just the apperceived, so that one may be free from lust, 
hatred and delusion and from bondage to this or any other world. 


This “‘ objective ” way of looking at a thing, freed from con- 
sideratians of the personal reactions to that thing, is the pith of the 


method and constitutes what is called “* knowing as it is” (yatha- 
bhiita fidnadassana). Also by its quality of reckoning just what 
is present, mindfulness cuts down discursive thought and prepares 
the mind to take in the actual characteristics: of the cognized 
objects. In this sense, mindfulness lets the objects speak for them- 
selves and unfold their nature. 


Thus, it predisposes and opens the mind to the impressions of 
truth, induces mental pliancy and the mood of spiritual receptivity, 
the basis of highest intuition. 


The Way of the Arousing of Mindfulness sets forth the whole 
duty of the meditator, and provides for every phase of the process 
of training for insight. It is strenuous whole-time work, and only 
resolute hearts in whom the consciousness of life’s suffering runs 
deep, could hope to pursue it to the end, the attainment of Saintship. 


The Buddha’s Goal of Emancipation is attained with the 
extirpation of all craving and spiritual ignorance. Who wins 
it, gains lasting mental strength and contentment. It is the source 
of real peace and equanimity. 


Lack of freedom consists of subjection to hate, lust and ignorance. 
Virtuous conduct wipes out hate; the calm of skilful concentration 
casts out lust; and wise understanding of the world within oneself 
dispels ignorance. The Way of Mindfulness does all this; it is 
designed for the attainment of fullest inner freedom. 


This is the only satisfying way for the seeker of truth when the 
diffuseness [papaiica] of the external world with its thin layer of 
culture, comfort and allurement, ceases to be interesting and is 
found to lack true value. The seeker knows toa certainty that what 
he wants is to be found in the realm of the spirit. There alone he 
feels he could reach the vision of oneness [ekatta] of the enduring 
[dhuva] by transcending the diversity [nanatta] of change [anic- 
caté]. And what he wants is inward integrity, intactness, in- 
violability, based on the unshakable deliverance of the mind 
from the sway of all conditioned phenomena. To this the Way 
of Mindfulness leads by showing him how to penetrate into the 
singleness of nature [ekasabhava] of the Supreme Void [Agga 
Sufifia], Nibbana, which is permeated with the one taste [ekarasa] 
of liberation [vimutti]. 


The Way of Mindfulness reaches the first stage of supramundane 
fulfilment with what is technically known as “entry into the 
stream ”’ or the arrival at the unswerving path to the Goal. Before 
that there could be serious deviations, but not from that point 
where the First Direct Glimpse of the Goal is obtained. 


xvi 


The Discourse on the Arousing of Mindfulness deals with the 
preparatory part, the Mundane Way of Mindfulness which is of 
immediate practical value to worldlings still in the valleys of the 
spirit far from the supramundane: peaks. , 


Mindfulness is a process, an event and an arising and a’ passing 
away momentarily like any other mental property. Although it is 
a basic power, a shelter and a refuge of the mind, the role it plays 
in the drama of transition from Ignorance to Knowledge differs 
considerably according to the other properties of mind with which 
it works. 


For instance in association with Right Understanding and. its 
group which comprises. ‘“‘wisdom, intense knowledge, _ dis- 
crimination, research, investigation of things, consideration, close 
examination, pondering over, learning, skilfulness, keen-wittedness, 
analysis, reflection, vision, sagacity, the discernment that leads 
aright, penetrative insight .and: clear.. comprehension,” | it 
is rational, And when it is combined with Right Concentration 
and its cognates such as ‘mental steadfastness, serenity, im- 
movability, quietude, non-distraction, and, pacification,’ it. is 
intuitive. 


But the intuitive or rational role does not preclude mindfulness 
from communicating its regulative impulse of moderation to the 
mind, at all times. It is the property which makes for proper 
proportion in the response of the mind to mental dbjects. 


Mindfulness as memory is indicated by such terms as 
anussati = calling to mind; patissati = remembrance; 
dharanata = bearing in mind; s&ranata = recollection. 
In this connection the process of mindfulness is compared to the 
Treasurer of a King who reminds the King of the royal possessions 
in detail, daily, at night and in the morning. 


The mindfulness of the aspirant to the Highest Goal of Liberation 
from Suffering reminds him of Virtue, Concentration and Wisdom, 
which constitute the possessions of the Good Life in the Dis- 
pensation of the Buddha. The value of the recollective activity 
of mindfulness is seen in the increasing awareness of the essentials 
of holy living in the aspirant’s mind, and the growing strength o” 
purpose for realising these within himself. 


Above that stands mindfulness as the activity that takes care of 
the mind and protects it. It is compared to a waggoner who ties 
the oxen to the waggon’s yoke, greases the axle, and drives the 
waggon, making the oxen go gently. In this activity mindfulness 
looks to the smooth working and movement of the mind: and. takes 
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notice of the processes both skilful and not, taking place in the 
consciousness. 


In its more complex forms: it is the: selective and integrative 
action of the mind. The selective activity has been compared to 
the work of the Chief Adviser of a King. As the Adviser is 
instrumental in distinguishing the good from the. bad, and. in 
getting the good and avoiding the bad, so mindfulness distinguishes 
the worthy from the unworthy things, avoids the unworthy and 
obtains the worthy. 


The integrative character of mindfulness is like the Minister-of- 
all-work ofa King. He is wanted in putting through every project 
of the King. He is commissioned to organise and combine the 
workers and execute the tasks. Mindfulness is also like that 
Minister. It is the organizing activity of the mind necessary for 
the development of wholesome states of consciousness. It combines 
the various other qualities which compose those states, puts them 
to their appropriate tasks and keeps them in proper working order. 
By the strength of integrating mindfulness a conscious state of 
skill functions harmoniously and becomes a well-knit unity. This 
activity of mindfulness makes the work of the aspirant complete at 
every stage of his progress. 


Integrating mindfulness sees all lacks. and deficiencies, brings 
in the. needed qualities and suitably applies them. It is. called 
the highest. wisdom of mindfulness [parama -satinepakka], and 
constitutes the core of the Mindfulness that is. included in the 
Real Way [Ariya Magga Pariyapanna Sati], .of the Way Factor of 
Mindfulness [Sati Magganga] and of the Enlightenment Factor of 
Mindfulness. [Sati Sambojjhanga].. It is Right Mindfulness 
[Sammasati] in the full sense of the term. 


From the foregoing it can be seen that it is mindfulness that 
holds things together in the mental flux, brings them up, and 
prevents them from floating away, getting submerged, forgotten 
and lost. Without mindfulness there will be no reconstitution of 
already acquired knowledge and consciousness itself would break 
to pieces, become fragmentary, and be unable to do properly the 
work of cognition. Further, without mindfulness that has become 
wisdom, the highest kind of mindfulness which includes clear 
comprehension, cognition will be superficial; there will not be 
the knowledge of things gained from different relations and 
different angles—the work of discernment and discrimination 
peculiar to selective activity—nor any really constructive under- 
standing—the yield of integration—and so penetrative vision into 
the full significance of spiritual things will not be reached. 


When one is strongly mindful, one plants one’s consciousness 
deep in an object like @ firm post well sunk in the ground, and 
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withstands the tempestuous clamour.of the extraneous. by “a 
sublime ignoring of non-essentials”. But this does not mean that 
in such a one interest is narrow and his outlook wrongly restricted. 
Strong mindfulness ignores the unnecessary; by adhering to the 
centre of the business in hand, and extends its view to important 
peripheral conditions, with a widespreading -watchfulness. re- 
sembling that of the sentinel on a tower scanning the horizon 
“for the glint of armour”. By such a balance between width and 
depth mindfulness steers clear of the extremes of lopsided vision 
and practice. 


In the sense of overcoming mental conflict, and in the sense of 
getting rid of all unclarity, all incapacity to judge aright and 
indefiniteness due to mental unquiet, mindfulness is a controlling 
faculty [indriya]. The controlling faculty of mindfulness makes 
for the absence of confusion [asamussanata]} and produces lucidity 
of thought, sound judgment, and definiteness of outlook. Mind- 
fulness accompanied by keen understanding appears as the con- 
trolling faculty of mindfulness. 


Mindfulness accompanied by sustained energy is mindfulness 
considered as a spiritual power [bala] and is the quality of earnest- 
ness [appamada} which destroys the wavering of negligence 
[pamada]. Negligence is the wandering of the mind in objects 
of fivefold sense-pleasure, repeatedly: it is the absence of thorough- 
ness, of perseverance, and of steadfastness in doing good; the 
behaviour that is stuck in the mire of worldliness; the casting 
aside of the desire to do what is right; the casting aside of the 
duties which belong to one; the absence of practice, development, 
and increase of wholesome qualities; the lack of right resolve, 
and the want of application. Earnestness is the opposite of all 
that negligence connotes. According to meaning, earnestness is, 
verily, the non-neglect of mindfulness [atthato hi so satiya avip- 
pavaso]. Indeed, earnestness is the name for mindfulness that 
is always active, constantly at work. Earnestness may also be 
explained, as it has been by some, as the four mental aggregates 
of feeling, perception, consciousness and formations, proceeding 
with the application of mindfulness and clear comprehension 
[satisampajafifiayogena pavatta cattiro aripino khandha 
appamadc]. 


All that the Buddha taught from the time of his enlightenment 
to his passing away into the Element of Immortality has been 
summed up in the sentence: “Strive with earnestness”, the 
last words of the Master. Earnestness runs through the whole 
of the Buddhaword, and embraces everything there. It is like 
the elephant’s footprint which is able to contain the footprint 
of any other animal. Therefore did the Blessed One say: ‘‘All 
wholesome things are founded on earnestness, converge on 


earnestness, and earnestness ‘is to be considered as the most 
excellent of them.” 


Mindfulness in this.sense is found to-be the chief characteristic 
of all skilful actions leading to bliss here and hereafter and tending 
to’ one’s own and to others’ profit: It is the force which pushes 
one to right practice, after one has given careful thought to the 
Buddha’s Teaching. 


Life as it is understood in the Dispensation of the Buddha is 
unsatisfactory until one can through moral joy, meditative 
tranquillity and, wise understanding reach mental, invulnerability 
to..suffering. . The Way. of Mindfulness. is. understanding. and 
tranquillity illumined by a bright moral..character. Without, a 
blameless happy life of virtue it. is not. possible to tranquillize the 
heart or make. the intellect keen and clear for spiritual perfection. 
The spiritual man is a person of so.sensitive and heightened a con- 
sciousness that he finds even slight moral. guilt, burdensome and 
so he cannot help avoiding all ‘traces.of it by a strict adherence to 
virtue. Otherwise owing to remorse at his backslidings and pre- 
occupation with them he will not find the right inner environment 
and climate for developing the placidity and insight which produce 
the power of perfect equanimity necessary for changing over from 
mental slavery to freedom. The cheerful joyous atmosphere which 
virtue gives is more necessary to the aspirant to. Nibbana. than 
anything else to keep him spiritually alive. 


Although the Discourse on the. Arousing of Mindfulness does 
not speak of virtue directly, in detail, and is principally concerned 
with the calming of the mind and wise understanding, the presence 
of the virtue-foundation is implied, since the instruction on mind- 
fulness is intended for the “‘purification of beings’, and there. is 
no purification in the Dhamma which does not begin with, the 
“purification of virtue’ [sila visuddhi], and it is only ‘after 
establishing himself in virtue [sila patitthaya] that the wise man 
develops concentration, and wisdom and attains. liberation, 
Further, there is enough in the commentary and the scholium 
to it, to prove the importance of virtue to the aspirant, and to 
show how tranquillity and understanding help in the protecting, 
the preserving, and the perfecting of virtue. 


The Way of Mindfulness moves towards the equanimity of the 
fully quieted mind along the firm and sure ground of active virtue. 
Because of this virtuous basis it is a reliable way to highest security, 
free from the bogs, swamps, and sloughs of vice and the dangerous, 
futility of inaction. 


Analysis is a salient feature of the method of arriving at knowledge 
in the Buddhadhamma. The Buddha is the Master of analytic 
knowledge and his doctrine is called the Teaching of Analysis 
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[vibhajjavida]. The Way of Mindfulness is therefore naturally 
replete with the application of the principles of analysis. The 
Sentient being is radically searched through manifold analysis 
to see if anything in him is unanalysable. Only that which is 
relative is analysable; only that which is conditioned and depend- 
ent on something else. The absolute, the unconditioned, and the 
independent are not analysable. Is there anything absolute in the 
sentient being, or is everything in the sentient being relative? The 
answer has to be found out, by the aspirant, after being convinced 
by valid thought and experience, in order to reach the first glimpse 
of the goal. By training to think along the lines indicated in the 
Way he will be able to conclude with certainty what the nature of 
sentient individuality really is. On the immovable basis of such 
correct knowledge rests the final realisation of supramundane 
perfection. 


The aim of analysis in.the Way of the Buddha is ‘to. attain 
correct understanding of the component parts of sentient existence 
and their relations, for rightly grasping the unique totality of the 
individual that emerges from those relations. Only a’ Buddha, 
however, ‘has the ability to gauge the uniqueness of individual 
totality consummately. But the important thing to be noted 
here is that a just and generally accurate perception of the signi- 
ficance of the totality as a thing distinct from every other and 
possessing a character that clearly is not to be merely described 
or defined by the parts is the result of the team-work of the forces 
of wisdom and concentrated vision. Analysis of the parts lays 
bare the constituent components. Analysis of the relations gives 
a sense of the totality. All the differences that make for uniqueness 
are seen as due to subtle distinctions of relations. And the unique- 
ness of the personality, individuality, and entirety of a living 
being depends on the countless number of everchanging relations, 
their infinite variety, subtle nuances, and endless possibilities in 
each separate life-flux. The analytic nature of the Way. leads 
one finally to the vision of the sentient being as a uniquely related 
totality that transcends the parts and has a character all its own. 
The sense of totality to which the logic of analysis leads is realised 
as true in the intensity of the absorptive or unifying activity’ of 
concentrative thought. 


Here, the development of penetrative insight [vipassana] 
combines with that of tranquillizing concentration [samatha], 
and each functions in a way that does not’ outstrip ‘the other. 
Both gain uniformity of force. Through the overdoing of analysis 
there could be agitation. And indolence creeps in through too 
much of tranquillity. 


Searching analysis is predominantly intellective and is_the 
work of insight. Wholehearted acceptance is principally intuitive 
and springs from the placidity of concentration. In the sense of 
yoking [yuganandhatthena] and of not letting (either) become 
overwhelming [anativattanatthena] contemplative balance is 
reached. That balance is manifested as the sober, serene, steadfast 
acceptance of the truth which analysis reveals. 


This is a middle way. It does not overlook any valuable 
knowledge or experience of the spirit and does not edge sideways 
but goes straight forward, intent on the Real, free from ‘all biases. 
Though it looks within, it is aware of what is without. Along such 
a way One can transcend the narrow vision of a barricaded 
individuality and the indefinable looseness of view of a dissipated 
and disintegrated spirit. 


This’ Middle Way of Mindfulness ‘is clearly not based on 
revelation, dogmas, nor vacuous beliefs like those’ in a Supreme 
Creator God and:an Eternal Soul; irrational:in the extreme. What 
is irrational is not the Teaching of the Buddha though it be found 
in. Buddhist Scriptures... On the contrary ‘‘Whatever is well. said 
is the Word of the Buddha,” even when it is not the Master’s own 
utterance, because the Blessed One acknowledges Truth wherever 
and by whomscever spoken. 


To raise up the person. to a keen sense of awareness in regard 
to an object and to bring into activity, to call forth, and stir up 
the controlling faculty, the power, the enlightenment factor and 
the way factor of mindfulness is the Arousing of Mindfulness 
designed. 


Every Arousing of Mindfulness in regard to body feeling, 
consciousness or a mental object can be considered as a beginning 
of the road to insight. And so these “arousings” are, in a sense, 
“starting-points”. Further with the Arousing of Mindfulness 
one wakes up heedfulness, intentness and carefulness, and is in a 
state of mental preparedness in regard to any work in hand. 


These Arousings of Mindfulness are many as regards objects 
but are one in the sense of taking place in a single way of quietude 
charged with insight that leads to Nibbana. 


All the four different objects of mindfulness: body, feeling, 
consciousness and mental objects, have to: be understood before 
one reaches sanctitude. According to character, temperament 
and cognising slant, one can make however only one of these 
the preliminary object of contemplation. It is often the case 
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that owing to a lack of proper understanding of oneself one has to 
try all objects before one gets to know what suits one best for the 
preliminary work. The choice is miade more difficult by the fact 
that most of us have no clear-cut natures and are a mixture of a 
little of every possible human characteristic. In these. circumstances 
there is no alternative to the method of trial and error. But the 
earnest ones will find their way with persistence and sustained 
effort. 


By character there are two types determined by the excess of 
sensuous qualities of craving, or of thie asensuous qualities of 
abstract beliefs that make up their personality... The craving type 
is generally extrovert; the other is generally introvert. According 
to temperament there are those whose mental functioning is slow, 
those who are languid mentally and those who are mentally keen, 
the nervous type. But here it must be understood that the terms 
languid and nervous have no necessary connection with calm and 
excitement. The nervous often keep cool when the languid fluster- 
The nervous type is sensitive, but strong and vigorous and keen. 
The nervous think forcefully and clearly. The languid are sluggish, 
inert, and weak, unclear, discursive, and often mixed-up ‘in 
thought. Cognising slant is either intuitive or intellective. 


According to character and temperament the body-object 
is recommended for the languid extravert and the feeling-object 
for the nervous extrovert. For the languid introvert the con- 
sciousness-object is recommended, and for the nervous introvert, 
mental objects. 


According to cognising slant and temperament the body- 
object is pointed out for the mentally slow who belong to the 
intuitive kind which makes concentration its vehicle for progress, 
and for the. mentally keen of this kind the feeling-object. For the 
mentally slow who belong to the intellective kind which makes 
insight its vehicle the consciousness-object is recommended, and 
to the mentally keen of this kind the mental object. 


_ Further, contemplation on the body destroys the. delusion of 
beauty; that on feeling destroys the delusion of pleasure; con- 
templation on consciousness dispels the delusion of permanence; 
and that on mental objects, the delusion of the soul. 


The person who wishes to practise meditation according to the 
instruction of the Buddha on the Arousing of Mindfulness should 
first read the discourse, with the commentary on the synopsis, 
and get a fair idea of the trend of the teaching. Today, there are 
still people as of old who learn the discourse by heart as a pre- 
paration to practice. Such memorizing is helpful to certain types. 
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But it is not essential. What is essential is to think long and deep 
on the instruction, until one gets the hang of its application to 
daily life. Only by repeated reflection on all the implications of 
it, can the discourse be made an effective instrument of mental 
culture. 


The core of the instruction is in the sections dealing with: the 
modes of deportment and clear comprehension. These ‘are 
intended for all types of aspirants. The commentary on these 
sections» is very important and» should be carefully studied. The 
whole practice of mindfulness depends on the: correct grasp. of 
the exercises included in the two parts referred to here. 


One should then look through the rest of the exercises in. the 
discourse with the help of the commentary to find a preliminary 
object of concentration or subject of meditation that accords with 
one s character, temperament and. cognising.slant . mentioned 
earlier. If, for instance, one is an extrovert mentally languid or 
a person whose cognising slant is intuitive and is.temperamentally 
slow. of mind, the contemplation on breathing could well suit 
that one as a preliminary object. 


If one finds the explanation given in the commentary to the 
discourse on mindfulness on any preliminary object one chooses 
insufficient, one should read the exposition of it.in the Path of 
Purity. [Visuddhi Magga] of our commentator. One may if 
a teacher of Buddhist meditation can be found, also consult him 
and ask for elucidation of any difficult points connected with 
meditative practice. 


Necessary too to be read by all are the portions of the commen- 
tary on the contemplation of feeling and ‘consciousness, and those 
on the hindrances, the sense-bases and the factors of Enlighten- 
ment’ (in the contemplation on Mental Objects) which give in- 
formation on the obstacles and aids to concentration on the preli- 
minary object. 


In concentrating on any preliminary object, say the breath, 
if any feeling or thought that interferes with concentration arises, 
then one should contemplate on that interfering phenomenon in 
a manner that accords to the exposition on feeling, consciousness, 
the hindrances, or the sense-bases, in the commentary, until the 
interference disappears and then revert to the preliminary object. 


Similarly, when attending to the preliminary object, any over- 


activeness or slackness present should be overcome by the method 
taught in the exposition on the factors of Enlightenment -in the 
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commentary and then there will be steady work. possible on the 
object of concentration. It is useful to bear in mind that either 
the favourable or the unfavourable qualities increase by pondering 
over them and decrease by the turning away of attention from them. 


In beginning to practise mindfulness, one has to become aware 
of one’s actions, speech and thoughts, and drive these towards 
good as a cow-herd his charge to healthy pastures. It is helpful 
to get into the habit of preparing the mind before proceeding to 
act, and to pause a while before initiating new activities. By 
such practice one learns to act deliberately, consciously, and with 
circumspection, and not on the spur of the moment, and so does 
everything prepared to face all consequences, and with a proper 
sense of responsibility. 


Wholetime practice of mindfulness consists in the carrying out 
of each of the three following activities of contemplation at the 
proper time: attention to the preliminary object of concentration, 
reflection on the modes of deportment and clear comprehension. 
When one is not attending to the preliminary object for one good 
reason or another, one should be reflecting on the modes of de- 
portment, or be doing clear comprehension. 


Wholetime practice of mindfulness can be carried out by all. 
There will however be differences in the degree of intensiveness 
of the practice according to the. ‘‘busy-ness’’, of the individual. 
The more one is busy with external activities, the less time will 
be at his disposal for attending to the preliminary object, and.also 
for steady reflection on deportment and for penetratively clear 
comprehension. One should therefore try to cut and also slow 
down as much as one can, rightly and reasonably, one’s external 
activities.. 


Who reflects on his movements and clearly comprehends states 
of activity and rest as taught in the commentary. has his mind 
turned towards self-mastery. The preliminary object, however, is 
the basis of the practice, and is the resort of the aspirant, or, the 
main object and ground of contemplation. 


The Way of: Mindfulness is the objective way of viewing any- 
thing whatsoever. It reckons just what is present and stopping 
the garrulity of one’s own mind, lets the objects speak for themselves 
and unfold their character. Also, by its patient pursuit of the 
meaning of things, its readiness to see every side of any thought or 
experience, and by its breadth and tolerance, it predisposes the 
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mind to receive the impressions of truth, induces inner pliancy 
and ‘the mood of spiritual receptivity, necessary for highest 
intuition. 


Since mindfulness is the only way for anyone who wishes inner 
happiness, men of old, irrespective of the school of thought to 
which they belonged, underlined the importance of the Buddha’s 
teaching on this point. In his “Friendly Letter,” Nagarjuna 
says: ‘The Happy One (Sugata) said that the only way to be 
walked on is mindfulness directed bodywards; therefore keep to it 
resolutely; for if mindfulness is lacking, all good (dharma) 
decays.” And Santideva in his Bodhicaryavatara says: “If the 
mind, the tusker maddened with passion, is bound completely 
with the rope of mindfulness, then, all perils disappear and all 
blessings come into being.” 


In the Theravada countries of South-East Asia, the Way of the 
Arousing of Mindfulness is well-known and much appreciated. 
Especially so is it in Burma today, where monk and layman go 
from time to time into solitude for training along this Way, under 
the guidance of some ‘‘meditation-master”., In Burmese medi- 
tation-monasteries each meditator is given a separate cell. 
He is not allowed to speak to any but the meditation-master 
during the time of training. No books and no repetition of 
formulae are permitted. 


The business of the meditator is to keep mindfulness going 
during the whole of the waking state. Making his inhalations 
and exhalations the basic subject of meditation, he has to be mind- 
ful of his postures, completely aware of his behaviour (going 
forwards etc.) and to attend to his feelings, thoughts and ideas as 
they arise, according to the instructions of) he meditation- 
master. Seldom does a stretch of hard training extend over a 
month. 


The aim of the meditation-master is to lessen the con- 
ceptualizing proclivities of the pupil and lead him towards appre- 
ciating the ‘nature of the thing”. This he does by encouraging 
bare or pure mindfulness, and letting transience and the other 
characteristics of the mental and bodily objects become clear by 
dint of concentrated attention, because true understanding of 
reality must in the last resort be based on profound personal 
experience. Otherwise it cannot change the character of the 
meditator in that final and irrevocable way of Saintship contemp- 
lated by this method. The meditation-master does not load the 
pupil’s mind with all the many particulars found in the com- 
mentary but selects what is just necessary for each pupil’s 


progress and instructs accordingly. 
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Continued practice of the arousings of mindfulness instils into 
the meditator the habit of systematic or proper attention (yoniso 
manasikara) regarding the details of a thing, and accustoms him 
to test all phenomena for their inherent characteristics of transience 
and so forth. Thus he gradually learns to turn away from the 
worldling’s view of things and look at them by way of condition, 
cause, dependent origination, element etc., and becomes, in spirit, 
one with the Norm. 


The Discourse on the Arousing of Mindfulness is one among the 
discourses often repeated by Buddhists and its traditional importance 
is seen further by its use as the viaticum to support one passing 
away from this life to another. The use of it as a death-bed dis- 
course points out that mindfulness besides being one of the fore- 
most qualities needed for holy living, is also a quality that makes for 
holy dying. Verily, a first and last thing. 


Soma THERA 
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THE DISCOURSE. ON THE AROUSING 
OF MINDFULNESS 


THE ORIGIN. OF THE.DiscouRsE ON THE Onty Way 
Thus have I heard. 


At one time the Blessed One was living in the Kurus, at 
Kammiasadamma,.a market-town of the Kuru people. 


Then the Blessed One addressed.the. bhikkhus as. follows: 
‘** This is the only way, o bhikkhus, for the. purification: of beings, 
for the overcoming of sorrow and lamentation, for the destruction 
of suffering and grief, for reaching the right path, for the attainment 
of Nibbana, namely, the Four Arousings of Mindfulness.” 


Tue Four ARousincs OF MINDFULNESS 
‘© What are the four ?”’ 


** Here, bhikkhus, a bhikkhu lives contemplating the body in 
the body, ardent, clearly comprehending (it) and mindful (of it), 
having overcome, in this world, covetousness and grief; he lives 
contemplating the feelings in the feelings, ardent, clearly com- 
prehending (them) and mindful (of them), having overcome, in 
this world, covetousness and grief; he lives contemplating con- 
sciousness in. consciousness, ardent, clearly. comprehending (it) 
and mindful (of it), having overcome in this world covetousness 
and grief; he lives contemplating mental objects in mental objects, 
ardent, clearly comprehending (them) and mindful (of  them),. 
having overcome, in this’ world, covetousness and grief.” 


MINDFULNESS OF BREATHING 


“And: how, o bhikkhus, does a bhikkhu live contemplating. the 
body in the body?” 


“‘ Here, o bhikkhus, a bhikkhu, gone to the forest, to the foot of 
a tree, or to an empty place, sits down, bends in his legs crosswise 
on his lap, keeps his body erect, and arouses mindfulness in the 
object of meditation, namely, the breath which is in front of 
him.” 


** Mindful, he breathes in, and mindful, he breathes out. He, 
thinking, ‘I breathe in long,’ understands when he is breathing in 
long; or thinking, ‘I breathe out long,’ he understands when 
he is breathing out long; or thinking, ‘I breathe in short,’ he 
understands when he is breathing in short; or thinking, ‘I breathe 
out short,’ he understands when he is breathing out short.” 


““* Experiencing the whole body, I shall breathe in,’ thinking 
thus, he trains himself. ‘ Experiencing the whole body, I shall 
breathe out,’ thinking thus, he trains himself. ‘ Calming the 
activity of the body, I shall breathe in,’ thinking thus, he trains 
himself. ‘ Calming the activity of the body, I shall breathe out ’, 

. thinking thus, he trains himself.” 


** Just as a clever turner or a turner’s apprentice, turning long, 
understands: ‘I turn ‘ong;’ or turning short, . understands: 
“I turn short’; just so, indeed, o bhikkhus, a bhikkhu, when he 
breathes in long, understands: ‘I breathe in long’; or, when 
he breathes out long, understands: ‘I breathe out long’; or, 
when he breathes in short, he understands: ‘I breathe in short ’; 
or, when he breathes out short, he understands: ‘I breathe out 
short.’.. He trains himself with the thought: ‘ Experiencing the 
whole body, I shall breathe in’. He trains himself with the 
thought: ‘ Experiencing the whole body I shall breathe out’, 
He trains himself with the thought: ‘Calming the activity of 
the body I shall breathe in’. He trains himself with the thought: 
“Calming the activity of the body I shall breathe cut ’.” 


“ Thus he lives contemplating the body in the body internally, 
or he lives contemplating the body in the body externally, or he 
lives contemplating the body in the body internally and externally. 
He lives contemplating origination-things in the\ body, or he 
lives contemplating dissolution-things in the body,.or he lives 
contemplating origination-and-dissolution-things in the body. Or 
indeed his mindfulness is established with the thought: ‘ The 
body exists,’ to the extent necessary just for knowledge and 
remembrance, and he lives independent and clings to naught in 
the world. Thus, also, o bhikkhus, a bhikkhu lives contemplating 
the body in the body.” 


Tue Mopes or DEPORTMENT 


“* And further, o bhikkhus, when he is going, a bhikkhu under- 
stands: ‘I am going’; when he is standing, he understands; 
‘I am standing’; when he is sitting, he understands: ‘I am 
sitting’; when he is lying down, he understands: ‘I am lying 
down ’; or just as his body is disposed so he understands it.” 
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‘* Thus he lives contemplating the body in the body internally, or 
he lives contemplating the body in the body externally, or he lives cone 
templating the body in the body internally and externally. He 
lives contemplating origination-things in, the body, or. he_ lives 
contemplating dissolution-things in ‘the body, or he lives con- 
templating origination-and-dissolution-things, in the body. 
Or indeed his mindfulness is established with the thought: ‘ The 
body. exists,’ to the extent necessary. just for knowledge and 
remembrance, and he lives independent and clings to naught in 
the world. Thus, also, o bhikkhus, a bhikkhu lives contemplating 
the body in the body.” 


THe Four Kinps oF CLEAR COMPREHENSION 


“ And further, O bhikkhus, a bhikkhu, in going forwards (and) 
‘in going backwards, is a person practising clear comprehension; 
in looking straight on (and) in looking away from the front, is a 
person practising clear comprehension; in bending and in stretch- 
ing, is a person practising clear comprehension; in wearing the 
shoulder-cloak, the (other two) robes (and) the bowl, is a person 
practising clear comprehension; in regard to what is eaten, drunk, 
chewed and savoured, is a person practising clear comprehension; 
in defecating and in urinating, is a person practising clear compre- 
hension; in walking, in standing (in a place), in sitting (in some 
position), in sleeping, in waking, in speaking and in keeping silence, 
is a person practising clear comprehension.” 


‘“‘ Thus he lives contemplating the body in the bod) internally 
.. and clings to naught in the world. . “‘ Thus, also, oc bhikkhus, 
a bhikkhu lives contemplating the body in the body.” 


Tue REFLECTION ON THE REPULSIVENESS OF THE Bopy 


** And further, o bhikkhus, a bhikkhu reflects on just this body 
hemmed by the skin and full of manifold impurity from the soles 
up, and from the top of the hair down, thinking thus: ‘ There are 
in this body hair of the head, hair of the body, nails, teeth, skin, 
flesh, fibrous threads (veins, nerves, sinews, tendons), bones, 
marrow, kidneys, heart, liver, pleura, spleen, lungs, contents of 
stomach, intestines, mesentery, faeces, bile, phlegm, pus, blood, 
sweat, solid fat. tars, fat dissolved, saliva, mucus, synovic fluid, 
urine.’ ”” 


** Just as-if, o bhikkhus, there were a bag having two openings, 
full of grain differing in. kind, namely, hill-paddy, paddy, green- 
gram, cow-pea, sesamum, rice; and a man with secing eyes, having 
unloosed it, should reflect. thinking thus: ‘ This is hill-paddy; 
this is paddy; this is green-gram; this is cow-pea; this is sesamum; 
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this is rice.’ In the same way, 0 bhikkhus, a bhikkhu reflects on 
just this body hemmed in by the skin and full of manifold impurity 
from the soles up, and from the top of the hair down, thinking thus: 
‘ There are in this body; hair of the head, hair of the body, nails, 
teeth, skin, flesh, fibrous threads (veins, nerves, sinews, tendons), 
bones, marrow, kidneys, heart, liver, pleura, spleen, lungs, contents 
of the stomach, intestines,. mesentery, faeces, bile, phlegm, pus, 
blood, sweat, solid fat, tears, fat dissolved, saliva, mucus, synovic 
fluid, urine.’ ”’ 


** Thus he lives contemplating the body in the body, internally 
...and clings to naught in the world. 


“Thus also, o bhikkhus, a bhikkhu lives contemplating the 
body in the body.” 


THE REFLECTION ON THE Mopbes oF MATERIALITY (ELEMENTS, 
DuArtv) 


‘And further, o bhikkhus, a bhikkhu reflects on just this body 
according as it is placed or disposed, by way of the modes of 
materiality, thinking thus: ‘ There are in this body the mode of 
solidity, the mode of cohesion, the mode of caloricity, and the 
mode of oscillation.’ ” 


‘*© bhikkhus, in whatever manner, a clever cow-butcher or a 
cow-butcher’s apprentice, having slaughtered a cow and divided 
it by way of portions, should be sitting at the junction of a four- 
cross-road; in the same manner, a bhikkhu reflects on just this 
body, according as it is placed or disposed, by way of the modes 
of materiality, thinking thus: ‘ There are in this body the mode 
of solidity, the mode of cohesion, the mode of caloricity, and the 
mode of oscillation.’ ”’ 


“Thus he lives contemplating the body in the body internally 
...and clings to naught in the world. 


“Thus also, o bhikkhus, a bhikkhu lives contemplating the 
body in the body.” 


CEMETERY CONTEMPLATION 1 


“And further, o bhikkhus, if a bhikkhu, in whatever way, sees 
a body dead, one, two, or three days; swollen, blue, and festering, 
thrown into the charnel ground, he thinks of his own body thus: 
‘Verily, this body of mine too is of the same nature as that body, 
is going to be like that body and has not got past the condition of 
becoming like that body ’.” 


“Thus he lives contemplating the body in the body internally 
.. and clings to naught in the world,” 


“Thus, also, o bhikkhus, a bhikkhu lives contemplating the 
body in the body.” 


CEMETERY CONTEMPLATION 2 


‘* And, further, o bhikkhus, if a bhikkhu, in whatever way, sees, 
whilst it is being eaten by crows, hawks, vultures; dogs, jackals or 
by different kinds of worms, a body that had been thrown into the 
charnel ground, he thinks of his own body thus: ‘ Verily, this body 
of mine, too, is of the same nature as that body, is going tobe like 
that body, and has not got past the condition of becoming like 
that body °.” 


“Thus he lives contemplating the body in the body internally 
or he lives contemplating the body in the body externally, or he 
lives contemplating the body in the body internally and externally. 
He lives contemplating origination-things in the body or he lives 
contemplating origination-and-dissolution-things in the body. Or 
indeed his mindfulness is established with the thought, ‘ The 
body exists,’ to the extent necessary just for knowledge and 
remembrance, and he lives independent, and clings to naught in 
the world.” 


“Thus, also, o bhikkhus, a bhikkhu lives contemplating the 
body in the body.” 


CEMETERY CONTEMPLATION 3. 


“« And, further, O bhikkhus, if a bhikkhu, in whatever way, sees a 
body thrown in the charnel ground and reduced to a skeleton 
together with (some) flesh and blood held in by the tendons, he 
thinks of his own body thus: ‘Verily, this body of mine, too, is of 
the same nature as that body, is going to be like that body, and has 
not got past the cohdition of becoming like that body.’ ” 


‘Thus he lives contemplating the body in the body internally, 
or he lives contemplating the body in the body externally, or he 
lives. contemplating the body in the body internally and 
externally.” 


“He lives contemplating origination-things in the body or he 
lives contemplating dissolution-things in the body, -or he lives 
contemplating origination-and-dissolution-things in the body. 
Or indeed his, mindfulness is established with the thought, “The 


body exists,’* to the extent necessary just for knowledge and 
remembrance, and he lives independent, and clings to naught in 
the world. Thus, also, O bhikkhus, a bhikkhu lives contemplating 
the body in the body.” 


CEMETERY CONTEMPLATION 4 


‘** And further, O bhikkhus, if.a bhikkhu, in whatever way, sees 
a body thrown in the charnel ground and reduced to a blood- 
besmeared skeleton without flesh but held in by the tendons, he 
thiriks of his own body thus: ‘ Verily, this body of mine, too, is 
of the same nature as that body, is going to be like that body. and 
has not got past the condition of becoming like that body’.”’ 


** Thus he lives contemplating the body in the body internally 
. and clings to naught in the world.” 


‘Thus also, O bhikkhus, a bhikkhu lives contemplating the body 
in the body.” 


CEMETERY CONTEMPLATION 5 


** And further, O bhikkhus, if a bhikkhu, in whatever way sees a 
body thrown in the charnel ground and reduced to a skeleton held 
in by the tendons but without flesh and not besmeared with blood, 
he thinks of his own body thus: ‘ Verily, this body of mine, too, 
is of the same nature as that body, is going to be like that body, 
and has not got past the condition of becoming like that body.” 


“Thus he lives contemplating the body in the body internally 
. and clings to naught in the world.” 


“Thus also, O bhikkhus. a bhikkhu lives contemplating the 
body in the body.” 


CEMETERY CONTEMPLATION 6 


* And, furthér, O bhikkhus, if a bhikkhu, in whatever way, sees 
a body thrown in the charnel ground and reduced to bones gone 
loose, scattered in all directions—a bone of*the hand, a bone of 
the foot, a shin bone, a thigh bone, the pelvis, spine and skull, 
each ina different place—he thinks of his own body thus: ‘ Verily, 
this body of mine, too, is of the same nature as that body, is going 
to be like that body, and has not got past the condition of be- 
coming like that body’.” 


“Thus he lives contemplating the body in the body internally 
.and clings to naught in the world.” 
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« ‘Thus, also, o bhikkhus, a bhikkhu lives contemplating the body 
in the. body.” 


CEMETERY CONTEMPLATION 7 


“And, further, o bhikkhus, if a bhikkhu, in whatever way, sees 
a body thrown in the charnel ground and reduced to bones, white 
in colour like a conch, he thinks of his own body thus: ° Verily, 
this body of mine, too, is of the same nature as that body, going 
to be like that body and has not got past the condition of becoming 
like that body ’.” 


“Thus he lives contemplating the body in the body internally 
...and clings to naught in the world.” 


“‘ Thus, also o bhikkhus a bhikkhu lives contemplating the body 
in the body.” 


CEMETERY CONTEMPLATION 8 


“* And, further, o bhikkhus, if'a bhikkhu, in whatever way, sees 
a body thrown in the charnel ground and reduced to bones more 
than a year old, heaped together, he‘thinks of his own body thus: 
‘ Verily, this body of mine, too, is of the same ‘nature as that body, 
is going to be like that body and has not got past the condition of 
becoming like that body ’.” 


“Thus he lives contemplating the body in the body internally 
...and clings to naught in the: world.” 


“ Thus, also, o bhikkhus, a bhikkhu lives contemplating the body 
in the body.” 


CEMETERY CONTEMPLATION 9 


“And, further, o bhikkhus, if a bhikkhu, in whatever way, sees 
a body thrown in the charnel ground and reduced to bones gone 
rotten and become dust, he thinks of his own body thus: * Verily, 
this.body of mine too, is of the same nature as that bddy, is going 
to be like that body and has not got past the condition of becoming 
like that body ’.” 


‘Thus he lives contemplating the body in the body internally, 
or he lives contemplating the body in the body externally, ‘or he 
lives contemplating the body in the body internally and externally. 
He lives contemplating origination-things in the body, or he 
lives contemplating dissolution-things in_ the body, or he. lives 
contemplating origination-and-dissolution-things in the body. Or 
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his. mindfulness is established with the thought, * The body exists,’ 
to the extent necessary just for knowledge and remembrance, and 
he lives independent and clings to naught in the world.” 


*“ Thus, indeed, o bhikkhus, a bhikkhu lives contemplating the 
body in the body.” 


THE CONTEMPLATION OF FEELING 


“And how, o bhikkhus, does a bhikkhu live contemplating 
feelings in feelings ?”’ 


“Here, o bhikkhus, a bhikkhu when experiencing a pleasant 
feeling, understands: ‘I experience a pleasant feeling’; when 
experiencing a painful feeling, he understands: ‘I experience a 
painful feeling ’; when experiencing a neither-pleasant-nor-painful 
feeling, he understands: ‘I experience a_neither-pleasant-nor- 
painful feeling’; when experiencing a pleasant worldly feeling, he 
understands: ‘1 experience a pleasant worldly feeling’; when 
experiencing a pleasant spiritual feeling, he, understands: ‘1 
experience a pleasant spiritual feeling’; when. experiencing a 
painful worldly feeling, he understands; * 1 experience a painful 
worldly feeling ’; when experiencing a painful spiritual feeling, he 
understands: ‘I experience a painful spiritual feeling’; when 
experiencing: a neither-pleasant-nor-painful worldly feeling, he 
understands: ‘I experience a neither-pleasant-nor-painful worldly 
feeling ’; when experiencing a neither-pleasant-nor-painful spiritual 
feeling, he understands: ‘I experience a neither-pleasant-nor- 
painful spiritual feeling ’.”” 


“ Thus he lives contemplating feelings in feelings internally, or 
he lives contemplating feelings in feelings externally, or he lives 
contemplating feelings in feelings internally and: externally. He 
lives contemplating origination-things in feelings, or he lives 
contemplating dissolution-things in feelings, or he lives con- 
templating origination-and-dissolution-things in feelings. Or 
his mindfulness is established with the thought: ‘ Feeling exists, 
to the extent necessary just for knowledge and remembrance and 
he lives independent and clings to naught in the world.” 


“Thus, indeed, o bhikkhus, a bhikkhu lives contemplating 
feelings in feelings.” 


THE CONTEMPLATION OF CONSCIOUSNESS 


“ And how, o bhikkhus, does a bhikkhu live contemplating 
consciousness in consciousness ?” 


** Here. o bhikkhus. a bhikkhw understands the consciousness 
with lust, as with lust; the consciousness without lust, as without 
lust; the consciousness with hate, as with hate; the consciousness 
without hate, as without hate; the consciousness’ with ignorance, as 
with ignorance: the consciousness without ‘ignorance, as without 
ignorance; the shrunken state of ‘consciousness, as the shrunken 
State; the distracted state of consciousness, as the: distracted: state; 
the state of consciousness become great, as the state become gréat; 
the state of consciousness not become great, as the state not become 
great: the state of consciousness with some other mental state 
superior to it, as the state with something mentally bigher; the 
state of consciousness with no other mental state superior: to it, 
as the state with nothing mentally higher; the quieted state of 
consciousness, as the quieted state; the state of conscicusness not 
quieted, as the state not quieted; the freed state of consciousness, 
as freed: and the unfreed state of consciousness; as unfreed.”’ 


“ The he lives contemplating consciousness in «consciousness 
internally, or he lives contemplating consciousness in consciousness 
externally, or he lives contemplating consciousness in consciousness 
internally and externally. He lives: contemplating origination- 
things in consciousness, or he lives: contemplating dissolution- 
things in consciousness, or he lives contemplating origination-and- 
dissolution-things in  consciousness..Or his’. mindfulness ~is 
established with the thought: ‘ Consciousness exists’, to the 
extent necessary just for knowledge and remembrance, and he lives 
independent and clings to naught in the world.” 


“Thus, indeed, 0 bhikkhus, a bhikkhu lives contemplating 
consciousness in consciousness.” 


THe CONTEMPLATION ON MENTAL Obsyjects. |. THE Five 
HINDRANCES 


‘““And how, o bhikkhus, dues a bhikkhu live contemplating 
mental objects in mental objects ?” 


** Here, o bhikkhus, a’ bhikkhu lives contemplating the mental 
objects in the mental objects of ‘the five hindrances.” 


“ How, o bhikkhus, does a bhikkhu live contemplating mental 
objects in the mental objects of the five hindrances?” 


““ Here o bhikkhus, when sensuality is present, a bhikkhu knows 
with understanding: ‘I have sensuality,’ or when sensuality is 
not present, he knows with understanding: ‘ I have no sensuality ’. 
He understands how the arising of the non-arisen sensuality comes 
to be; he understands how the abandoning of the arisen sensuality 
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comes to be; and he understands how the non-arising in the future 
of the abandoned sensuality comes to be. When anger is present, 
he knows with understanding: ‘1 have anger,’ or when anger is 
not present, he knows with understanding: ‘I have no anger’... He 
understands how the arising of the non-arisen anger comes to be; 
he understands how the abandoning of the arisen anger comes to 
be; and he understands how the non-arising in the future of the 
abandoned anger comes to be. When sloth and torpor are present, 
he knows with understanding: ‘I have sloth and torpor,’ or when 
sloth and torpor are not present, he knows with understanding: ‘I 
have no sloth and torpor’. He understands how the arising of non- 
arisen sloth and torpor comes to be; he understands how the 
abandoning of the arisen sloth and torpor comes to be; and he 
understands how the non-arising in the future of the abandoned 
sloth and torpor comes to be. When agitation and worry are present, 
he knows with understanding: ‘I have agitation and worry,’ or 
when agitation and worry are not present he knows with unders- 
tanding: ‘I have no agitation and worry’. He understands how the 
arising of non-arisen agitation and worry comes to be; and he 
understands how the abandoning of the arisen agitation and worry 
comes to be; and he understands how the non-arising in the future 
of the abandoned agitation and worry comes to be. When scepsis 
is present, he knows with understanding: ‘I have scepsis,’ or when 
scepsis is not present, he knows with understanding: ‘I have no 
scepsis. He understands how the arising of non-arisen scepsis 
comes to be; he understands how the abandoning of the arisen 
scepsis comes to be; and he understands how the non-arising 
in the future of the abandoned scepsis comes to be.” 


‘** Thus he lives contemplating ‘mental objects in mental objects, 
internally, or he lives contemplating mental objects in mental 
objects, externally, or he lives contemplating mental objects in 
mental objects, internally and externally. He lives contemplating 
origination-things in mental objects, or he lives contemplating 
dissolution-things in mental objects, or he lives contemplating 
origination-and-dissolution-things in. mental. objects. Or his 
mindfulness is established with the thought: ‘ Mental objects exist,’ 
to the extent necessary for just knowledge and remembrance and 
he lives independent and clings to naught in the world.” 


“Thus, indeed, o bhikkhus, a bhikkhu. lives contemplating 
mental objects in the mental ‘objects of the five hindrances.” 


2. Tue Five AGGREGATES OF CLINGING 


“And, further, o bhikkhus, a bhikkhu lives contemplating 
mental objects in the mental objects of the five aggregates of 
clinging.” 
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‘* How, o bhikkhus, does a bhikkhu live contemplating mental] 
objects in the mental objects of the five aggregates of clinging ?”” 


‘** Here, o bhikkhus, a bhikkhu thinks; “Thus is material form; 
thus is the arising of material form, and) thus is the disappearance 
of material form. Thus is feeling; thus is the arising of feeling; and 
thus is the disappearance of feeling. Thus is perception; thus is the 
arising of perception; and thus is the disappearance of perception. 
Thus are the formations; thus is the arising of the formations; 
and thus is the disappearance of the formations. _ Thus is conscious- 
ness; thus is the arising of consciousness; and thus is the disap- 


pearance of consciousness ’.”” 


** Thus he lives contemplating mental objects in mental objects, 
internally ... and clings to naught in the world.” 


‘Thus, indeed, o bhikkhus, a bhikkhu. lives contemplating 
mental objects in the mental objects of the five aggregates of 
clinging.” 


3. Tue Srx INTERNAL AND THE Srx ExTERNAL SeENSE-BASES 


“And, further, o bhikkhus, a bhikkhu lives contemplating 
mental objects in the mental objects of the six internal and the 
six external sense-bases.” 


‘“* How, o bhikkhus, does a bhikkhu live contemplating mental 
objects in the mental objects of the six internal and the six external 
sense-bases ?”’ 


‘** Here, o bhikkhus, a bhikkhu understands the eye and material 
forms and the fetter that arises dependent on both (ey¢ and forms) ; 
he understands how the arising of the non-arisen fetter comes to be; 
he understands how the abandoning of the arisen fetter comes to 
be; and he understands how the non-arising in the future of the 
abandoned fetter comes to be. He understands the ear and 
sounds and the fetter that arises dependent on both (ear and 
sounds); he understands how the arising of the. non-arisen fetter 
comes to. be; he understands how the abandoning of the arisen 
fetter comes to be; and he understands how the non-arising in 
the future of the abandoned. fetter comes to be. He understands 
the organ of smell and odours and the fetter that arises dependent 
on both (the organ of smell and odours); he understands how the 
arising of the non-arisen fetter comes to be; he understands how 
the abandoning of the arisen fetter comes to be; and he under- 
stands how the non-arising in the future of the abandoned fetter 
comes to be. He understands the organ of taste and flavours 
and the fetter that arises dependent on both (the organ of taste 
and flavours) he understands how the arising of the non-arisen fetter 
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comes to be; he understands how the abandoning of the: arisen 
fetter comes to be; and he understands how the non-arising in the 
future of the abandoned fetter comes to be. He understands the 
the organ of touch and tactual objects and the fetter that 
arises dependent on both (the organ of touch and tactual 
objects); he understands how the arising of the non-arisen fetter 
comes to be; he understands how the abandoning of the arisen 
fetter comes to be; and he understands how the non-arising’ in 
the future of the abandoned fetter comes to be: © He understands 
consciousness and mental objects and the fetter that arises depen- 
dent on both (consciousness and mental objects); he understands 
how the arising of the non-arisen fetter comes to be; he under- 
stands how the abandoning of the arisen fetter comes to be; 
and he understands how the non-arising in the future of the 
abandoned fetter comes to be,” 


“ Thus he lives contemplating mental objects in mental objects, 
internally ... and clings to naught in the world.” 


“Thus, indeed, o bhikkhus, a bhikkhu lives contemplating 
mental objects in the mental objects of the six internal and the 
six external sense-bases.”” 


4, Tue SEVEN Factors OF ENLIGHTENMENT 


** And, further, o bhikkhus, a bhikkhulives contemplating mental 
objects in the mental objects of the seven factors of enlightenment.” 


‘How, o bhikkhus, does a bhikkhu live contemplating mental 
objects in the mental objects of the seven factors of enlightenment ?”’ 


“ Here, o bhikkhus, when the enlightenment factor of mind- 
fulness is present, a bhikkhu knows with understanding: I have the 
enlightenment factor of mindfulness; or when the enlightenment 
factor of mindfulness.is absent, he knows. with understanding: 
I have not the enlightenment factor of mindfulness ; and he under- 
stands how the arising of the non-arisen enlightenment factor 
of mindfulness comes to be and how the completion by culture 
of the arisen enlightenment factor of mindfulness comes to be. 
When the enlightenment factor of the investigation of mental 
objects is present, he knows with understanding : I have the 
enlightenment factor of the investigation of mental objects; 
when the enlightenment factor of the investigation of. mental 
objects is absent, he knows with understanding: I have not the 
¢nlightenment factor of the investigation of mental objects; and he 
understands how the arising of the non-arisen_ enlighten- 
ment factor of the investigation of mental objects comes to be 
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and how the completion by culture of the arisen enlightenment 
factor of the investigation: of mental objects comes to be. When 
the enlightenment factor of energy is present, he knows with 
understanding: I have the enlightenment factor of energy; 
when the enlightenment factor of energy is absent, he knows with 
understanding: I have not the enlightenment factor of energy; 
and he understands how the arising of the non-arisen enlighten- 
ment factor of energy comes to be and how the completion by 
culture of the arisen enlightenment factor of energy comes to be. 
When the enlightenment factor of joy is present, he knows with 
understanding: I have the enlightenment factor of joy; when 
the enlightenment factor of joy is absent, he knows with understan- 
ding: I have not the enlightenment factor of joy; and he under- 
stands how the arising of the non-arisen enlightenment factor of 
joy comes to be and how the completion by culture of the arisen, 
enlightenment factor of joy comes to be. When the enlightenment 
factor of calm is present, he knows with understanding: I have 
the enlightenment factor of calm; when the enlightenment factor 
of calm is absent, he knows with understanding: I have not the 
enlightenment factor of calm; and he understands how the arising 
of the non-arisen enlightenment factor of calm comes to be and how 
the completion by culture of the arisen enlightenment factor of 
calm comes to be. When the enlightenment factor of concentration 
is present, he knows with understanding: I have the enlightenment 
factor of concentration; when the enlightenment factor of con- 
centration is absent, he knows with understanding: I have not 
the enlightenment factor of concentration; and he understands 
how the arising of the non-arisen enlightenment factor of con- 
centration comes to be and how the completion by culture of the 
arisen enlightenment factor of concentration comes to be. When 
the enlightenment factor of equanimity is present he knows with 
understanding: I have the enlightenment factor of equanimity; 
when the enlightenment factor of equanimity is absent, he knows 
with understanding: I have*not the enlightenment factor of 
equanimity; and he understands how the arising of the non-arisen 
enlightenment factor of equanimity comes to be and how the 
completion by culture of the arisen enlightenment factor of 
equanimity comes to be.” 


“Thus he lives contemplating mental objects in mental. objects 
internally... and clings to naught in the world.” 


“Thus, indeed, o bhikkhus, a bhikkhu lives contemplating 


mental objects in the mental objects of the seven factors of 
enlightenment.” 
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5. Tue Four: Trutus 


** And, further, o bhikkhus, a bhikkhu lives contemplating mental 
objects in the mental objects of the Four Real Truths.” 


“How, o bhikkhus, does a bhikkhu live contemplating mental 
objects in the mental objects of the Four Real Truths ?” 


“ Here, o bhikkhus, a bhikkhu understands; ‘ This is suffering,’ 
according to reality; he understands: ‘This is the origin of 
suffering’ according to reality; he understands: ‘This is the 
cessation of suffering,’ according to reality; and he understands: 
* This is the road leading to the cessation of suffering,’ according to 
reality.” 


“Thus he lives contemplating mental objects in mental objects 
internally or he lives contemplating mental objects in mental 
objects. externally, or he lives contemplating mental objects in 
mental objects internally and_ externally.” 


“He lives contemplating origination things in mental objects, 
or he lives contemplating dissolution-things in mental objects, 
or he lives contemplating origination-and-dissolution-things in 
mental objects, or his mindfulness is established with the thought, 
‘Mental objects exist,’ to the extent necessary just for knowledge 
and remembrance, and he lives:independent and clings to naught 
in the world. Thus, indeed, o bhikkhus, a bhikkhu lives contemplat- 
ing mental objects in the mental objects of the Four Real Truths.” 


ASSURANCE OF ATTAINMENT 


“‘ Verily, o bhikkhus, should any person maintain, the Four 
Arousings of Mindfulness in this manner for seven years then by 
him one of two. fruitions is proper to’ be expected: Knowledge 
(Saintship) here and now; or, ifsome form of clinging is yet present, 
the state of Non-Returning (the Third Stage of Supramundane 
Fulfilment).” 


““O bhikkhus, let alone seven years. Should a person main- 
tain these Four Arousings of Mindfulness, in this manner, for 
SIX YEANS...0. for five years................ four years............ three years 
eoeteute two years............0one year, then by him one of two fruitions 
is proper to be expected: knowledge here and now; or, if some 
form of clinging is yet present, the state of Non-Returnirig.” 
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““Q. bhikkhus, let alone..a year... Should..any person main- 
tain these Four Arousings of Mindfulness, in this manner, for 
seven months, then by him one of two fruitions is proper to be 
expected: Knowledge here and now; or, if some form of clinging 
is yet present, the state of Non-Returning.” 


“© bhikkhus, let. alone seven months. Should any person 
maintain these Four Arousings of Mindfulness in this manner 
for six months............ five months..........-. four months............ three 
monthg............ two, months............ one month............ half-a-month, 
then, by him one of two fruitions is proper to be expected: 
Knowledge here and-now; or, if some form of clinging is yet present, 
the state of Non-Returning.” 


“© bhikkhus, let alone half-a-month. Should any person 
maintain these Four Arousings of Mindfulness in this manner for 
a week, then by him. one of two fruitions is proper to be expected: 
Knowledge here and now; or, if some form of clinging is yet present, 
the state of Non-Returning.” 


“* Because of this was it said: ‘ This is the only way, o bhikkhus, 
for the purification of beings, for the overcoming of sorrow and 
lamentation, for the destruction of suffering and grief, for reaching 
the right path, for the attainment of Nibbana, namely, the Four 
Arousings of Mindfulness.” 


Thus spoke the Blessed One. Satisfied, the bhikkhus approved 
of his words. 
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THE COMMENTARY TO THE DISCOURSE ON 
THE AROUSING OF MINDFULNESS 
WITH MARGINAL . NOTES 


The Section of the Synopsis 


EVAM ME SUTAM = “ Thus have I heard” the Discourse 
on the Arousing of Mindfulness [Satipatthina Sutta]. “I” 
refers to the Elder Ananda, cousin of the Buddha. At the first 
Buddhist council held in the Sattapanni Cave at Rajagaha under 
the presidentship: of the Great Disciple of the Buddha, the Elder 
Maha Kassapa, the Collection of. the Discourses [Sutta Pitaka] 
was recited by the Elder Ananda. 


EKAM SAMAYAM BHAGAVA KUROUSU VIHARATI «= 
‘*At one time the Blessed One was living in the (country of the) 
Kurus.”’ Although the territory of the Kuru Princes, their home- 
land, was a single contiguous domain, by taking into conside- 
ration its many villages and market-towns, it was commonly 
referred to by the use of the plural form “ Kurus.” 


In the time of the legendary king Mandhatu, say the com- 
mentators, inhabitants of the three continents, Pubba Videha, 
Apara Goy&na, and Uttara Kuru, having heard that. Jambudipa*, 
the birthplace of Sammasambuddhas,** Paccekabuddhas,*** the 
Great Disciples of the Buddhas, Universal: Monarchs and other 
beings of mighty virtue, was an exceedingly pleasant, excellent 
continent, came to Jambudipa with the Universal Monarch 
Mandhatu who was making a tour of all the continents, in due 
order, preceded by his Wheel Treasure. And at last when Man- 
dhatu bodily translated himself by means of his psychic virtue to the 
Tavatirnsa devaloka, the heaven of the Thirty-three, the people 
of the three continents who accompanied him to Jambudipa begged 
of his son for territory to live in, as they said they had come carried 
by the great power of Mandhatu, and were now unable by them- 
selves to return to their own continents. Their prayer was heard 
and lands were granted to each of the groups of people of the three 
continents. The places in which these people settled got the names 
of the original continents from which they had emigrated. The 
settlement of people from, Pubba Videha came to be known as 
Videha, of those from Apara Goyana, as Aparanta, and of those 
from Uttara Kuru as Kururattha. 


KAMMASADAMMAM NAMA KURONAM NIGAMO = 
“At Kammasadamma, a market-town of the Kuru people.” 
Some explain the word Kammasadamma, here, spelling it with 
a ‘‘dh” instead of a ‘“‘d”’. Since Kammasa was tamed here it 
was called Kammisadamma, the place of the ‘taming of Kammasa. 
Kammisa refers to the cannibal Kammiasapada, the one with the 
speckled, black and white or grey coloured foot. It is said that 
a wound on his foot, caused by a stake, healed, having become like 
a piece of wood with lines of fibre of a complex pattern [cittada- 
ru sadiso hutva]. Therefore, he becamie well-known as Kamma- 
sapada, Speckled Foot. By whom was Speckled Foot tamed? 
By the Great Being, the Bodhisatta, In which Birth-story [Jataka] 
is it stated? Certain commentators say: “In the Sutasoma- 
Birth-story ”. But the elders of the Great Minster at Anuradha- 
pura, the Maha Vihara, say that it is stated in the Jayaddisa 
Birth-story”. Verily,, Kammasapada was tamed, weaned of his 
cannibalism, by the Great Being, in the circumstances mentioned 
in the Jayaddisa Birth-story. The following statement occurs 
in that story: 


To free my sire did I renounce my life, 

When born as very son of the king; 

Jayaddisa, Paiicala’s sovran chief, 

And make even Speckled Foot’ have faith in me.* 


Some [keci] however explain spelling the word thus: Kamma- 
sadhamma. It is said that the traditional Kuru virtuous practice 
[Kuruvattadhamma] became, (black. or diversified. or) stained 
{kammaso jito] in that place. . Therefore, it was called Kamma- 
sadhamma. The market-town established there, too, got. the 
same name. 


Why was it not said KAMMASADAMME KURUNAM 
NIGAME using the locative? Because, it is said, there was no 
monastery (or dwelling place) at which the Blessed One could stay, 
in that market-town. Away from the market-town, however, there 
was a huge dense jungle in a delightful region, watered well. In 
that jungle, the Blessed One lived, making the market-town his 
place for gathering alms. 


EKAYANO AYAM BHIKKHAVE MAGGO = “ This is. the 
only way, o bhikkhus.”?. Why did the Blessed One teach. this 
Discourse? Because of the ability of the people of the Kurus to 
take in deep doctrine. 


The inhabitants of the, Kuru country—bhikkhus,. bhikkhunis, 
upasakas, upasikis—by reason of their country being . blessed 
with a perfect climate, and through their enjoyment. of other 
comfortable conditions, were always healthy in body and, in mind. 
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They, happy with healthy minds and bodies, and having the 
power of knowledge, were capable.of receiving deep teachings. 
Therefore, the Blessed One, perceiving their ability to appreciate 
this profound instruction, proclaimed to them this Discourse on 
the Arousing of Mindfulness, which is deep in meaning, having 
set up the subject of meditation, in Arahatship, in twenty-one 
places. For even as a man, having got a golden basket should 
fill it with divers flowers, or indeed having got a golden casket 
should fill it with precious jewels of the seven kinds, the Blessed 
One, having got a following of the Kuru-land people, dispensed, 
it is said, deep doctrine. Likewise, on that very account, there, 
in the Kurus, the Blessed One, taught other deep teachings: 
the Maha Nidana Sutta, Maha Satipatthana Sutta, Saropama 
Sutta, Rukkhipama Sutta, Ratthapala Sutta, Magandiya Sutta, 
and the Anefijasappiya Sutta. 


Further, in that territory of the Kuru people,* the four classes— 
bhikkhu, bhikkhuni, upasaka, upasikia—generally by nature were 
earnest in the application of the Arousing of Mindfulness to their 
daily life. At the very lowest, even servants, usually, spoke with 
mindfulness. At wells or in spinning halls useless talk was not 
heard. If some woman asked of another woman, ‘‘ Mother, 
which Arousing of Mindfulness do you practise?” and got the 
reply, “ None at all,” then. that. woman who replied so was 
reproached thus: ‘ Your life is shameful; though you live you are 
as if dead,” and was taught one of the kinds of Mindfulness-arousing. 
But’on being questioned if she said that she was practising such and 
such an Arousing of Mindfulness, then she was praised thus: 
** Well done; well done! Your life is blessed; you are really one 
who has attained to the human state; for you the Sammasambud- 
dhas have come to be”’. 


WITH A PERFECT CLIMATE.......,.... COMFORTABLE CONDITIONS. This 
includes such items as wholesome food and drink essential for maintaining 
mind and body unimpaired. 


“The only way” = The one way [Ekayanoti ekamaggo]. 
There are many words for “‘ way’. The word used for “ way ” 
here is “‘ ayana”’ (“ going” or road). Therefore, ‘‘ This is the 
only way, o bhikkhus [ekayano ayam bhikkhave maggo]” means 
here: “ A single way (“‘ going” or road), o bhikkhus, is this way; 
it is not of the nature of a double way [ekamaggo ayath bhikkhave 
maggo na dvedhapathabhito]”’. 


Or it is “ the only way ”: because it has to be trodden by oneself 
only [ekeneva ayitabbo]. That is without a companion. The state 
of being companionless is twofold: without. a comrade, after aban- 
doning contact with the crowd, and in the sense of being withdrawn 
(or secluded) from craving, through tranquillity of mind. 
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Or it is called “‘ ekayana” because it is the way of the one [ekassa 
ayana] “Of the one” = of the best; of all beings. the Blessed 
One is the best. Therefore, it is called the Blessed One’s Way. 
Although others too go along that way, it is the Buddha’s because 
he creates it. Accordingly it is said: ‘‘ He, the Blessed One, is the 
creator of the uncreate path, o Brahmin.”’ — It proceeds (or exists) 
only in this Doctrine-and-discipline and not in any other. Accor- 
dingly the Master declared: ‘‘ Subhadda, only in this Doctrine- 
and-discipline is the Eightfold Way to be found.” And further 
“‘ekayana”’ means: It goes to the one [ekarh ayati]—that is, it 
(the way) goes solely to Nibbana. Although in the earlier stages 
this method of meditation proceeds on different lines, in the later, 
it goes to just the one Nibbana. And that is why Brahma Saham- 
pati said: 


Whose mind perceiving life’s last dying out 
Vibrates with love, he knows the only way 
That led in ancient times, is leading now, 

And in the future will lead past the flood.* 


As Nibbana is without a second, that 1s, without craving as accompany- 
ing quality, it is called the one. Hence itis said: ‘‘ Truth is one; it is 
without a second.” 


Why is the Arousing of Mindfulness intended by the word ‘‘ way”’? 
Are there not many other factors of the way, namely, understanding, thinking, 
Speech, action, livelihood, effort, and concentration, besides mindfulness? 
To be sure there are. But all these are implied when the Arousing of 
Mindfulness is mentioned, because these factors exist in union with mind- 
fulness. Knowledge, energy and the like are mentioned in the analytically 
expository portion [niddese]. In the synopsis [uddese], however, the con- 
sideration should be regarded as that of mindfulness alone, by way of the 
mental disposition of those capable of being trained. 


Some [keci], however, construing according to the stanza 
beginning with the words, “‘ They do not go twice to the further 
shore [na param digunath yanti]”** say, ‘“‘ One goes to Nibbana 
once, therefore it is ekayana.” This explanation is not proper, 
Because in this instruction the earlier part of the Path is intended 
to be presented, the preliminary part of the Way of Mindfulness 
proceeding in the four objects of contemplation is meant here, 
and not the supramundane Way of Mindfulness. And _ that 
preliminary part of the Path proceeds (for the aspirant) many 
-times; or it may be said that there is many a going on it, by way 
of repetition of practice. 
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In what sense is it a “‘ way”? In the sense of the path going 
towards Nibbana, and in the sense of the path which is the one 
that should be (or is fit to be) traversed: by those who wish to 
reach Nibbana. : 


Regarding ‘“‘ the only way ” there is the following account of a 
discussion that took place long ago. 


The Elder Tipitaka Culla Naga said: ‘‘ The Way of Mindful- 
ness-arousing (as expounded.in our Discourse) is the (mundane) 
preliminary part (of the Eightfold Way).”’ 


His teacher the Elder Culla Summa said: “The Way is a 
mixed one (a way that is both mundane and supramundane).” 


The pupil: “ Reverend Sir, it is the preliminary part.” 
The teacher: “ Friend, it is the mixed Way.” 


As the teacher was insistent, the pupil became silent. They 
went away without coming to a decision. 


On the way to the bathing place the teacher considered the 
matter. He recited the Discourse. When he came to the part 
where it is said: ‘‘ Verily, o bhikkhus, should any person main- 
tain the Four Arousings of Mindfulness in this manner for seven 
years,’ he concluded that after producing the consciousness of 
the Supramundane Path there was no possibility of continuing 
in that state of mind for seven years, and that his pupil, Culla 
Naga, was right. On that very day, which happened to be the 
eighth of the lunar fortnight, it was the elder Culla Naga’s turn to 
expound the Dhamma. When the exposition was about to begin, 
the Elder Culla Summa went to the Hall of Preaching and stood 
behind the pulpit. 


After the pupil-had recited the preliminary stanzas the teacher 
spoke to the pupil in the hearing of others, saying, “ Friend, 
Culla Naga.” The pupil heard the voice of his teacher and 
replied: ‘‘ What is it, Reverend Sir?” The teacher said this: 
“To say, as I did, that the Way is a mixed one is not right. You 
areright in calling it the preliminary part of the Way of Mind- 
fulness-arousing.”” Thus the Elders of old were not envious and 
did not go about holding up only what they liked as though it 
were a bundle of sugar-cane. They took up what was rational; 
they gave up what was not. 
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Thereupon, the pupil, realising that on a point on which experts 
of the Dhamma like his learned teacher had floundered, fellows of 
the holy life in the future were more likely to be unsure, thought: 
“‘ With the authority of a citation from the: Discourse-collection, 
I will settle this question.” Therefore, he brought*out and placed 
before his hearers the following statement fromthe Patisambhida 
Magga: “The preliminary part of the Way of Mindfulness- 
arousing is called the only way.’’* And, in order to elaborate 
just that and to show of which path or way the instruction in our 
Discourse is the preliminary part, he further quoted the following 
also from the Patisambhida Magga: “ The Excellent Way is the 
Eightfold way; four are the truths; dispassion is the best of thimgs 
belonging to the wise; besides that Way there is no other for the 
purifying of vision. Walk along that Way so that you may con- 
found Death, and put an end to suffering.”** 


SATTANAM VISUDDHIYA = “For the purification’ of 
beings.” For the cleansing of beings soiled by the stains of lust, 
hatred and delusion, and by the defilements of covetise, called 
lawless greed and so forth. All reach the highest purity after 
abandoning mental taints. Byway of physical taints, however, 
there is no cleansing of impurities taught in the Dhamma. 


By the Great Seer. it was not said 

That through bodily taints men become impure, 

Or by the washing of the body they become pure. 

By the Great Seer it was declared 

That through mental taints men become impure, 

And through the cleansing of the mind they become pure. 


Accordingly it is said; “ Mental taints soil beings; mental 
cleaning sanctifies them.” *** 


SOKAPARIDDAVANAM SAMATIKKAMAYA = “ For 
the overcoming of sorrow and lamentation.” If this Way is 
developed it will lead to the casting out of sorrow similar to that 
experienced by the Minister Santati, and the casting out of 
lamentation similar to that of Patacara. With analytical know- 
ledge did Santati reach arahatship after hearing this stanza: 


Purge out the things belonging to the past; 
Let there be naught to rise in future times. 
If what’s twixt past and future you don’t grasp, 
You will be one who wanders forth serene.**** 
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Patacara reached the fruition of the first stage of saintship after 
hearing the following: 


For one who is by death oppresséd there is 
No safety seen in children, father, friends, 
Or others close to one. A shelter true 
Amongst one’s kinsfolk One does never find.* 


Since there: is:nothing called: spiritual development. [bhavana} 
without laying hold on something whatsoever, in material form, 
feeling, consciousness and mental objects [kaya vedana. citta 
dhammesu_ kifici dhammam anamasitva],.they (Santati and 
Patacara) too overcame sorrow and lamentation just by this Way 
of Mindfulness. 


For the hearers [sévaka], namely, the disciples of the Buddha, there is no 
attainment of the Real Path [Ariya Magga] possible, except by practising 
the subject of meditation [kammatthina] of the Four Truths [Catu Sacca]. 
Spiritual development usually called meditation, is the development of wisdom 
[panna bhavand).. Just the contemplation of material form (corporeality), 
of feeling, consciousness or mental objects, constitutes the cultivation of the 
Arousing of Mindfulness. 


DUKKHA DOMANASSANAM ATTHANGAMAYA = “ For 
the destruction of suffering and. grief.’’ For the cessation of 
bodily suffering. and mental grief. Verily, this way main- 
tained by contemplation is conducive to the destruction of suffer- 
ing similar to that of the Elder Tissa, and of grief similar to that 
of Sakka. 


Tissa, the head of a family at Savatthi, renouncing forty crores 
of gold, became a homeless one, and dwelt in a forest far from 
other human beings. His sister-in-law sent a robber band of 
five hundred to scour the forest in order to find him, and ,ordered 
them to kill him when he was found. 


She sent them, it is said, in five batches of a hundred each in succession. 
After entering the forest and searching for the elder they in due course came 
to the place in which he lived and sat round him. 


When the robbers surrounded him, the elder spoke thus: ‘“‘ Lay 
disciples, why have you come?” They replied: “To kill you.” 
Then the elder said; “ On a security, give me my life for just 
this one night.” Said the robbers: “O recluse, who will stand 
Surety for you in a place like this?” The elder, thereupon, took 
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a big stone, broke the bones of his legs and said: “‘ Lay disciples, 
is the security of value?’’ They, leaving the elder, went to the end 
of the ambulatory and lighting a fire lay on the ground. 


The elder contemplating on the purity of his conduct, after 
suppressing his pain, attained saintship, at dawn, having fulfilled 
the recluse’s regimen in the three watches of the night. Giving 
expression to his feelings he said: 


“ A surety let me raise breaking both my legs; 
To die with lustful mind I loathe and shrink.” 
Having thought thus I saw things as they are, 
And with the dawn I reached the saint’s domain. 


There is another story. Thirty bhikkhus taking the subject 
.of meditation from the Blessed One went into residence, during 
the rains, in a forest-dwelling; agreeing amongst themselves to 
practise the duty of the recluse, during all the three watches of the 
night, and to avoid one another’s presence. 


One by one those monks who began to doze early in the morning 
after doing the recluse’s duty during the three watches of the night 
were carried away by a tiger. Not one of those carried away 
did even utter the words: “‘ I am taken by a tiger.”” When thus 
fifteen bhikkhus had been devoured, on uposatha day (the day of 
the Meeting of the Order for recitation of the Rules), after it was 
asked (by the elder) “ Friends, where are the others?” and it 
became known that they had been devoured by a tiger, it was 
agreed that arlyone seized by the tiger, thereafter, should utter 
the words: “I am taken.” Then a certain young bhikkhu was 
seized by the tiger in the same circumstances in which the others 
were seized earlier. That young bhikkhu said: “ Tiger, Reverend 
Sir.’ The other bhikkhus carrying sticks and torches went. in 
pursuit of the tiger. 


The tiger, having taken the young bhikkhu up to a rocky. place, 
a broken edge over a hollow spot inaccessible to the bhikkhus, 
began to devour its prey from the feet. upwards. The pursuing 
bhikkhus said: ‘‘ Good man, there. is nothing that can be done 
by us. The extraordinary spiritual attainment of bhikkhus_ is 
to be seen in such a place (as that in which you are).” 
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That bhikkhu, even prostrate in the tiger’s mouth, suppressed 
his pain and developing the wisdom of insight attained the four 
paths and fruits of sanctitude together with analytical knowledge. 
Then he uttered this ecstatic utterance :— 


Virtuous was I keeping to my vows 

And wise with growing insight was my mind 
That had to concentration well attained. 

Yet, because I slacked for just a while, 

A tiger took my frame of flesh and blood. 
Unto a hill and then my mind did quake. 
Devour me as you please, o tiger, eat 

This body of mine which. is bereft of thought; 
Within the thought of quiet strongly held 

A blessing will my death become to me. 


And- then there is the story of the elder Pitamalla who in the 
time he was a layman took the pennon for wrestling in three 
kingdoms. He came to Tambapanni Isle, had audience of the 
king and received royal assistance. Once while going through 
the entrance to the Screened Sitting Hall he heard the following 
passage from the “ Not-yours”’ chapter of Scripture: ** Material 
form, o bhikkhus, is not yours; renounce it. That renunciation 
will, for a long time, be for your welfare and happiness:”” And he 
thought: ‘‘ Neither material form, indeed, nor feeling is one’s 
own,” and making just that thought.a goad, he renounced the 
world. At the Great Minster, the Maha Vihara, at Anuradhapura 
he was, in due course, given the lower ordination and the higher, 
When he had mastered the two Codes of Discipline [Dve Mitika] 
he went to the Gavaravaliya Shrine with thirty other bhikkhus 
and did the duty of the recluse. While meditating in the open 
at night there once, he was moving on his knees on the ambulatory 
when his feet were unable to carry him, and a ‘hunter mistaking 
him for a deer struck him with a spear. The elder’ removed the 
spear which had gone deep into the body and, stopping the wound 
with a wad of grass, sat down ona flat stone. Making of his mis- 
fortune an opportunity for setting energy afoot, he developed 
insight and attained saintship with analytical knowledge. After 
he had reached the state of arahatship, in order to apprise his 
fellow-bhikkhus of his achievement, he made a: sign by clearing 
his throat and uttered this saying of joy at final liberation from 
suffering: 
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The Word of the Fully Awakened Man, the Chief, 
Holder of Right Views in all the world is this: 
Give up this form, disciples; it is not yours. 
Fleeting truly are component things,” 

Ruled by laws of growth and decay; 

What is produced, to dissolution swings; 

Happy it is when things at rest do stay. 


Then those fellow-monks of the Elder Pitamalla who had come 
to see him said: ‘‘ Reverend Sir, if the Buddha were living he 
would have expressed his approval of your effort, by stretching 
out his hand over the ocean and: stroking your head.” 


THREE KINGDOMS ==Pandu, Cola, Gola. Because he was in the habit of 
carrying a yellow pennon about his body and also because he adorned himself 
with that pennon when taking part in wrestling matches hewas' well- 
known as Pitamalla, the yellow wrestler.. After his renunciation of the world 
too, he was known as the Elder Yellow Wrestler. He came to Tambapannit 
Isle—Ceylon—having got the information that wrestlers were honoured 
and hospitably received in the island. 


So, in this manner, this way is conducive to the destruction of 
suffering of those like the Elder Tissa. 


Sakka, king of the gods, after seeing the five portents, afraid-of 
death and grief-stricken, came to ‘the’ Buddha and “asked: a 
question; at the close of the answering of that question by the 
Buddha, Sakka was established in the first stage of sainthood. 
Eighty thousand other gods were established together with 
Sakka in the same stage of sanctity. And the life of Sakka again 
was restored to justits original state through his rebirth once more_as 
the. king of the gods. 


Further it is said that Subrahma the god was partaking of the 
delights of paradise in the company of a thousand heavenly nymphs. 
There, five hundred of the nymphs, while picking flowers from a 
tree, died and were reborn ‘in‘a state of woe: He, having seen 
their rebirth in a state of woe and having understood that the end 
of his own life was approaching and that he too would at death be 
reborn in that very state of woe, was frightencd. Then he went to 
the Buddha with his five hundred remaining nymphs and said 
this to the Lord: 
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The heart is always in a state of fear, 

And is always full of anguish drear, 

Concerning things that have now taken place, 
And things which shortly I shall have to face. - 

If there’s a place that’s free from ev’ry fear, 

That fear-free place wilt thou to me make clear ?* 


The Blessed One replied to him as follows: 


Besides the wakeningfactors of the truth, 
Besides the virtues of the holy state, 

Besides restraint and relinquishment full, 

I see nothing that can bless living beings.** 


At the end of the instruction, Subrahma and his five hundred 
nymphs were established in.the first stage of sainthood, and he, it is: 
said, returned to his paradise, having made firm the heavenly 
fortunate state of life that was his before. 


It should be understood that this way developed in this manner 
is conducive to the destruction of grief of those like Sakka. 


NAYASSA ADHIGAMAYA=*“ For reaching the right path.” 
The Real Eightfold Path is called the right path. Verily, this 
preliminary, mundane Way of the Arousing of Mindfulness main- 
tained (grown or cultivated) is conducive to the realisation of 
the Supramundane' Way. 


NIBBANASSA SACCHIKIRIYAYA=“ For the attainment 
of Nibbana.” It is said as follows: For the attainment, the 
ocular experience by oneself, of the deathless which has got the 
name “ Nibbana” by reason of the absence in it of the lust [vana, 
literally, s¢wing, weaving, from the root va, to weave] called 
craving [tanha]. 


Truly, craving [tawh3] sews together [samsibbati] or weaves [vinati) 
aggregate with aggregate, effect with cause, and suffering with beings. 
In Nibbana there is no ‘‘ vana.’. Or in the man who has attained to 
Nibbana there is no ‘‘ vaéna.” 


OcULAR EXPERIENCE BY ONESELF: sensing without aid from the 
outside. 


This way maintained, verily, effects the attainment of 
Nibbana, gradually. 
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Although by the phrase, “ For the purification of beings,” 
the.things meant by the other phrases which follow it are attained, 
the significance of those other phrases that follow the first, is not 
obvious except to a person familiar with the. jong of the Dispen- 
sation [sdsana yutti kovido]. 


Since the Blessed one does not.at first make people conversant 
with the usage of the Dispensation and after that teach the Doctrine 
to them, and as he by various discourses sets forth various meanings, 
he explained the things which “ the only way ”’ effects, with the 
words “ For the overcoming of sorrow and lamentation,” and so 
forth. 


Or it may be said that the Master explained the things accom- 
plished by “‘ the only way”, in this manner, in order to show that 
every thing which leads to the purification of beings by the “ only 
way ”’ is dependent on the overcoming of sorrow and lamentation; 
that this overcoming is dependent on the destruction of suffering 
and grief; and that the destruction of suffering and grief is depen- 
dent on the reaching of the right path which is in turn dependent 
on the attainment of Nibbana. It is a declaration of the method 
of deliverance, by ‘‘ the only way.” 


Further, this is an expression of praise of *‘ the only way.” . Just 
as the Blessed One by way of eight characteristics expressed 
praise in the Cha Chakka Sutta, and by way of nine characteristics 
in the Ariyavarhsa Sutta, just in the same way he expressed praise 
of this “* only way,” through the seven characteristics contained in 
the words “ For the purification of beings”, and so forth. Why 
did he utter talk of praise of this kind? For the purpose of bringing 
out the interest of these bhikkhus. The Blessed One thought: 
‘* Having heard the utterance of praise, these bhikkhus will believe 
that this way casts out the four onrushings [cattéaro upaddave 
harati], namely sorrow produced by distress of heart [hadaya 
santapabhitarh sokam], lamentation characterised by confused 
talk [vaca vippalabhitam paridevam], suffering produced by 
disagreeable bodily feeling [kayikama asaétabhitam dukkham], 
and grief produced by disagreeable thought {cetasikarh asitabhi- 
tam domanassarh] and that it brings the three extraordinary 
spiritual attainments of purity, knowledge, and Nibbana [visuddhim 
fidnam Nibbananti tayo visese avahati] and will be convinced 
that this. instruction should. be, studied [imam, dhammadesanam 
uggahetabbam], mastered [pariyapunitabbam], borne in mind 
[dharetabbam], and memorized [vacetabbar], and that this way 
should be cultivated [imafica maggam bhavetabbam].’’ 
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CATTARO SATIPATTHANA = “ The Four Arousings of 
Mindfulness.” Four in relation to classes of objects of mindfulness. 


Why did the Buddha teach just Four “Arousings of Mindfulness 
and neither more nor less? By way of what was’suitable for those 
capable of being trained. 


In regard to the pair of the dull-witted and, the keen-witted 
minds among tamable persons of the craving type and the theorizing 
type, pursuing the path of quietude [samatha] or that of insight 
[vipassana] in the practice of meditation, the following is stated: 
For the dull-witted man of the craving type the Arousing of Mind- 
fulness through the contemplation of the gross physical body is the 
Path to Purity; for the keen-witted of this type, the subtle subject 
of meditation on feeling. And for the pull-witted man of the 
theorizing type the Path to Purity is the Arousing of Mindfulness 
through a subject not too full of distinctions, namely, consciousnes 
[citta]; for the keen-witted of this type, the subject which teems 
with distinctions, namely the contemplation on things of the mind 
mental objects [dhammanupassana]. 


For the dull-witted man, pursuing quietude, the First Arousing 
of Mindfulness, body-contemplation, is the Path to Purity, by 
reason of the feasibility of getting at the mental reflex; for the 
keen-witted of this type, because he does not continue to stay in 
the coarse, the second Arousing of Mindfulness, the contemplation 
on feeling, is the Path to Purity. 


And for the dull-witted man pursuing the path of insight, the 
subject of meditation without many distinctions, the contemplation 
on consciousness, is the Path to Purity; and for the keen-witted of 
this type the contemplation on mental objects which is full of 
distinctions. 


Or it may be said that these Four Arousings of Mindfulness are 
taught for casting out the illusions [vipallasa] concerning beauty, 
pleasure, permanence, and an ego. 


The body is ugly. There are people led astray by the illusion 
that it is a thing of beauty. In order to show such people the 
ugliness of the body and to make them give up their wrong idea, 
the First Arousing of Mindfulness is taught. 


Feeling is suffering. There are people subject to the illusion 
that it gives pleasure. In order to show such people the painfulness 
of feeling and to make them give up’'their wrong idea, the Second 
Arouisng of Mindfulness is taught. 
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Consciousness: is impermanent:, There are people who. owing 
to an illusion, believe that it is permanent. To show them the 
impermanence of consciousness and to wean them of their wrong 
belief, the Third Arousing of Mindfulness is: taught. 


Mental objects are insubstantial, are soulless, and possess no 
entity... There are people who believe by reason of an illusion that 
these mental. things are. substantial, endowed with an abiding 
core, or a soul, or that they form part ofa soul, an.ego or some 
substance that abides.. To convince such.errant folk of the. fact 
of the soullessness or the insubstantiality of mental things and to 
destroy the illusion which ‘clouds their minds, the Fourth Arousing 
of Mindfulness is taught. 


Drawing distinctions, it is said: Body and feeling are the cause-of zest 
[assdidassa karana]. For. the rejection of that. zest-of body, by the dull- 
witted [manda] man of the craving type [tanhdcarita], the seeing [dassana] 
of the ugly [asubha] in the body, the coarse object [olarika drammana], 
which is the basis of craving [tanha vatthu], is convenient. To that type 
of man the contemplation on corporeality, the First Arousing of Mindfulness, 
is the Path to Purity [Visuddhi Magga]: For the abandoning of that 
zest, by the keen-witted [tikha] man of the craving type, the seeing of suffer 
ing in feellng, the subtle object [sukhuma Grammana], which is the basis 
of craving, is convenient, and for him the contemplation on feeling, the 
Second Arousing of Mindfulness, is the Path to Purity. 


For the dull-witted man of the theorizing type [ditthi carita] it is 
convenient to see consciousness [citta] in the fairly simple way it is set forth 
in this discourse, by way of impermanence [aniccata], and by way of such 
divisions as mind-with-lust [sardgddi vasena], in order to reject the. notion 
of permanence [nicca sania] in regard to. consciousness. Consciousness 
is @ special condition [visesa karana] for the wrong view due to a basic 
belief in permanence [niccanti abhinivesa vatthutaya: -ditthiya]. The 
contemplation on consciousness, the Third Arousing of Mindfulness, is 
the Path to Purity of this type of man. 


For the keen-witted man of the theorizing type it is convenient to see 
mental objects or things [dhamma)], according to the manifold way set forth 
in this discourse, by way of perception, sense-impression and so forth [sanna 
phassadi vasena], and by way of the hindreances and so forth (nivaranadi 
vasena], in order to reject the notion of a soul [atta sata] in regard to mental 
things. Mental things are special conditions for the wrong view due to 
a basic belief in a soul [attanti abhinivesa vatthutaya ditthiya].. For this 
type of man the contemplation on mental objects, the Fourth Arousing of 
Mindfulness, is the Path to Purity. 
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Consciousness and mental objects constitute the outstanding conditions of 
theorizing. Consciousness is such a condition because it is a decisive factor 
in the belief in permanence. Mental objects are such conditions because 
these are decisive factors in the belief in a soul: 


Consciousness and mental objects ate decisive factors of craving as well 
as of theorizing. And body and feeling are decisive factors of theorizing 
as well as of craving. Yet to point out that which is stronger in body and 
feeling, namely, craving, and that which is stronger in consciousness and 
mental objects, namely, theorizing, distinctions have been drawn. 


BECAUSE HE DOES NOT CONTINUE TO STAY IN THE COARSE: The 
keen-witted man pursuing the path of quietude lays hold of the gross subject 
of meditation, but he does not stay in that. He lays hold of feeling, the 
subtle subject of meditation, by way of the factors of absorption [ jhana] 
after attaining to and emerging from the absorption reached with the material 
body as subject. 


Since the heart of the man pursuing the path of insight takes to. the 
contemplation of subtle consciousness and mental objects, these have been 
spoken of as the Path to Purity for the man, dull-witted or keen-witted, 
pursuing insight. 


Further these Four Arousings of Mindfulness were taught not 
only for the purpose of casting out the four illusions, but for getting 
rid of the four floods, bonds, outflowings, knots, clingings, wrong 
courses, and the penetration of fourfold nutriment, too. This is 
according to the method of exegesis in the Nettippakarana. 


In the commentary it is said that by way of remembering and 
of meeting in one thing, the Arousing of Mindfulness is only one; 
and that it it fourfold when regarded as a subject of meditation. 


By WAY OF REMEMBERING: by way.of the reflection of actions of 
skill, and so forth, of body, speech, and thought. 


MEETING IN ONE THING = union in the one-natured Nibbana. 


To a city with four gates, men coming from the Eastwith goods 
produced in the east enter by the east gate........ men coming from 
the South........ men coming from the West........ and men coming 
from the North with goods. produced in the north enter by the 
north gate. Nibbana is like the city. The Real Supramundane 
Eightfold Path is like the city-gate. Body, mind, feelings and 
mental objects are like the four chief directions in space. Like 
the people coming from the East with goods produced in the east 
are those who enter Nibbana by means of body-contemplation 
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through the Real Supramundane Path produced by the power of 
body-contemplation practised in the fourteen ways. Like the 
people coming from the South......... are those whoenter........ by means 
of feeling-contemplation.......; practised in the nine ways. Like the 
people coming from the West.......: are those who - enter........ by 
means of consciousness-contemplation... practised in the’ sixteen 
ways. Like the people coming from the North........ are those who 
enter........ by means of mental-object-contemplation........ practised 
in the five ways. 


On account of the cause or on account of the sameness of entry into the 
one Nibbina, the Arousing of Mindfulness is said to be just one thing. 
The meeting in the one Nibbana of the various Arousings of Mindfulness 
is called the meeting in the one thing on account of participation in that one 
Nibbana or on account of their becoming all of a kind. 


KATAME CATTARO = “What are the four?” This is 
@ question indicating the desire to expound the teaching. 


IDHA = “ Here.” In this Dispensation. 


BHIKKHAVE = “ Bhikkhus”’. This is a term for addressing 
persons who accept the teaching. 


Bhikkhu* is a term to indicate a person who earnestly endeavours 
to accomplish the practice of the teaching. Others, gods and men, 
too, certainly strive earnestly to accomplish the practice of the 
teaching, but because of the excellence of the bhikkhu-state by way 
of practice, the Master said: “ Bhikkhu.” For amongst those who 
accept the teaching of the Buddha, the bhikkhu is the highest 
owing to fitness for receiving manifold instruction. Further, when 
that highest kind of person, the bhikkhu, is reckoned, the rest too 
are reckoned, as in regard to a royal procession and the like, when 
the king is reckoned, by the reckoning of the king, the retinue 
is reckoned. Also the word “ bhikkhu ” was used by the Buddha 
to point out the bhikkhu-state through practice of the teaching 
in this way: “He who practises this practice of the Arousing of 
Mindfulness is called a bhikkhu.” Verily, he who follows the 
teaching, be he a shining one [deva] or a human, is indeed called a 
bhikkhu. Accordingly it is said: 


“ Well-dressed one may be, but.if one is calm, 
Tamed, humble, pure, a man who.does no harm 
To aught that lives, that one’s a brahmin true. 
An ascetic and mendicant too.”** 
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KAYE = “‘ Inthe body.” | In the corporeal group. The group 
of big and small corporeal constituents, natnely, things’ like hair 
of the head, hair of the body, nails, and teeth, in the sense of a 
collection [samihatthena] similar to aherd of elephants, a concourse 
of chariots.according to grammatical.method [sadda nayena}. From 
here, the explanation is by way of word-analysis [nirutt: -nayena]. 


And as in the sense of a collection, so also in the sense of the 
focus of what is filthy and therefore of what is disgusting is it 
“‘kaya.”” For the body [kaya] is the birthplace [aya] of the dis- 
gusting, the exceedingly repellent. The birthplace [aya] is the 
place of origin [uppattidesa]. Since these originate from that 
place [ayanti tato] it is the place of origin [ayo]. What originates? 
The repulsive things like hair of the head. Therefore, the body 
is the. place. of origin of disgusting or contemptible “things 
[kucchitanamh ayoti kayo]. 


KAYANUPASSI = ‘“ Contemplating. the body.’ Possessed 
of the character of body-contemplation, or of observing the body. 


_ Why is the word “ body ” used twice in the phrase: “ Con- 
templating the body in the body?” For determining the object 
and isolating it, and for the sifting out thoroughly [vinibbhoga] 
of the apparently compact [ghana] nature of things like continuity 
[santati]. 


Because there is no contemplating of feeling, consciousness nor 
mental objects in the body, but just the contemplating of the 
body only, determination through isolation is set forth by the 
pointing out of the way of contemplating the body only in the 
property called the body. 


In the body there is. no contemplation of a uniform thing, apart 
from the-big and small members of the body, or of a man,.or of a 
woman, apart from such things like the hair of the head and the 
hair of the body. 


There can be nothing apart from the qualities of primary and 
derived materiality, in a body. 


Indeed the character of contemplating the collection of the 
major and the minor corporeal members, is like the seeing of the 
constituents of a cart. The character of contemplating the collec- 
tion of the hair.of the head, the hair of the body and the like is 
comparable to the seeing of the component parts of a city; and 
the character of contemplating the collection of primary and derived 
materiality is comparable to the separation of the deaf covering 
of a plantain-trunk, or is like the opening of an empty fist. There- 
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fore, by the pointing out of the basis called the body in the form of 
a collection in many ways, the sifting out thoroughly of the appar- 
ently compact is shown. 


In this body, apart from the above mentioned collection, there 
is seen no body, man, woman or anything else. Beings engender 
wrong belief, in many ways, in the bare groups of things mentioned 
above. Therefore the men of old said: 


What he sees that is not (properly) seen; 
What is seen, that he does not (properly) see; 
Not seeing (properly) he is shackled clean; 
And he, the shackled fool, cannot get free. 


WHAT_HE. SEES = What man or woman he sees. Why, is there no 
seeing of man or a.woman with the eyey.. There is. ‘* I see a woman,” 
** I see. a man,”’—these. statements refer to what he sees by way of ordinary 
perception. That perception, owing to wrong comprehension, does not 
get at the sense-basis [riipayatana] in the highest sense, philosophically, 
through the falsely determined condition of material form [viparita 
gahavasena miccha parikappita ripatta). 


Or the meaning is: the absence of perception which is called the seeing 
of primary and derived materiality, beginning with things such as the hair 
of the head, owing to non-cognizability of the collective nature of an object 
like a man or woman by eye-consciousness [kesddibhitupadaya samuhasan- 
khatam ditthi na hoti acakkhuvitiitana vititeyyatta). 


WHAT IS SEEN THAT HE DOES NOT PROPERLY SEE = He does not 
see, according to reality by the eye of wisdom, the sense-basis which exists, 
the collection of primary and dervied materiality. beginning with hair of the 
head and the like [yam riipaiyatanam kesidibhiitupadaya samihasankhatam 
dittham tam paniacakkhuna bhitato na passat), 


No SEEING PROPERLY HE IS SHACKLED = Not seeing this body 
as it actually is, with the eye of wisdom, he thinks: “‘ This is mine, this 
am I, this ts my self,” and is bound with the fetter of defilement [imam 
attabhavam yathabhitam pattacakkhuna apassanto etam mama esohamasmi 
eso me attati kilesa bandhanena bajjhati). 


And here, by the passage: “ For the determining of the object by 
isolating it, and for the sifting out thoroughly of the apparently 
compact nature of things like continuity,” this too should be 
understood: This person contemplates in this body only the 
body; he does not contemplate anything else. What does this 
mean? In this definitely transient, suffering, soulless body, that 
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is unlovely, he does not see permanence, pleasure, a soul, nor 
beauty, after the manner of those animals which see water in 
a mirage. Body-contemplation is only the contemplation of the 
collection of qualities of transiency, suffering, soullessness, and 
unloveliness. 


Because there is no contemplating of the body with reference 
to a self or to anything belonging to a self, owing to the contemplat- 
ing even of collections of things like the hair of the head, there is 
the character of contemplating, in the body, the body which is a 
collection of things like the hair of the head. 


The meaning should be understood thus too: “‘ contemplating 
the body in the body ” is the seeing of the body as a group of all 
qualities beginning with impermanence, ‘step by step, as taught 
in the passage of the Patisambhida which begins with: “In this 
body he contemplates according to impermanence and not 
permanence.” 


The bhikkhu sees the body in the body, (1) as something 
impermanent; (2) as something subject to suffering; (3) as some- 
thing that is soulless; (4) by way of turning away from it and 
not by way of delighting in it; (5) by freeing himself of passion 
for it; (6) with thoughts making for cessation and not making for 
origination; (7) and not by way of laying hold of it, but by way 
of giving it up. 


VIHARATI = “ Lives.” 


ATAPI = “ Ardent”. What burns the defilement of the three 
planes of becoming is ardour. Ardour is a name for energy. 


Although the term burning [atapana] is applied to the abandoning of 
defilements here, it is also applicable to right view, thought, speech, action, 
livelihood, mindfulness and concentration. As‘ ardour’ [Gtapa], like “ glow’ 
[atappa}, is restricted by use to just energy generally, it is said: “ Ardour 
is a name for energy”. Or because of the occurrence of energy [viriya] by 
way of instigating the associated things, in the abandoning of opposing 
qualities, that itself (i.e. energy) is ardour [atapa]. In this place only energy 
[viriya] is referred to by “ Gtapa.” By taking the word ardent [atapi) 
the Master points out the one possessed of right energy or exertion 
[sammappadhana}. 


SAMPAJANO = “ Clearly comprehending.” Endowed with 
knowledge called circumspection [sampajaiifia]. 
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CLEARLY COMPREHENDING Discerning rightly, entirely and equally 
[sammé samantato samaiica pajananto). 


RicHtLy = Correctly [aviparitam]. 
ENTIRELY = By knowing in all ways [sabbakdrapajananena}. 


EQuatty =By reason of proceeding through the conveying of higher 
and higher spiritual attainments [uparipari visesdvahabhavena pavattiya } 


SATIMA = “ Mindful.” Endowed with mindfulness that lays 
hold of the body as a subject of meditation, because this yogavacara 
(the man conversant with contemplative activity) contemplates 
with wisdom after laying hold of the object with mindfulness. 
Verily there is nothing called contemplation without mindfulness. 
- Therefore the Master said: “‘ Mindfulness is necessary in all 
circumstances, o bhikkhus, I declare.”’* 


NECESSARY IN ALL CIRCUMSTANCES == Everywhere in the state of 
becoming, in every sluggish and unbalanced state of mind, it is. desirable. 
Or, that by the help of which the other proper Factors of Enlightenment 
[bojjhaniga] are capable of being developed, is “‘ necessary in all circum- 
stances.” Here, contemplation takes place by means of wisdom that 1s 
assisted by mindfulness. 


To point out the things by the influence of which the meditation 
of the yogi prospers, is the purpose of the words, “ Ardent, clearly 
comprehending, and mindful.” : 


To the non-ardent state of mind there is the obstacle of mental 
lassitude. 


The state of mind that is not clearly comprehending commits 
blunders of judgment in the business of choosing the right means 
and in avoiding the wrong. 


The state of mind. which is inattentive—the mental. state of 
absence of mindfulness—is incapable of laying hold of the right 
means and of rejecting the wrong means. 


When the yogi is not ardent, not clearly comprehending, and 
not mindful, he does not succeed in accomplishing his object. 


MENTAL LASSITUDE = Inward stagnation. Indolence is the meaning. 
Ricut MEANS = Things like the purification of virtue (sila visodhana). 
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After the pointing out of the things that make up the condition 
connected with the Arousing of Mindfulness through body-contem- 
plation, there is the pointing out of the things that make up the 
condition which should be abandoned in this practice with the 
words, “‘ having overcome, in this world, covetousness and grief” 
=VINEYYA LOKE ABHIJJHADOMANASSAM. 


AROUSING OF MINDFULNEss. Here bare mindfulness is meant. 
Therefore, the commentator speaks of ‘‘ THE THINGS THAT MAKE UP 
THE CONDITION CONNECTED WITH THE AROUSING OF MINDFULNESS.” 
These things are energy and so forth, associated necessarily with mindfulness. 
Condition [anga] = reason [karana}. 


MINDFULNESS denotes concentration, too, here on account of the inclusion 
of mindfulness in the aggregate of concentration [samadhikkhandha]. 


Or since the exposition is on mindfulness, and as neither the abandoning 
of defilements nor the attainment of Nibbana is wrought by mindfulness 
alone, and as mindfulness does not also occur separately, the pointing out 
THE THINGS THAT MAKE UP THE CONDITION CONNECTED WITH 
THE AROUSING OF MINDFULNESS is like the pointing out of the condition 
connected with absorption { jhéna]. Condition [anga] is a synonym for 
constituent [avayava]. Initial application, sustained application, interest; 
joy and one-pointedness of mind are together with absorption, as energy 
and the other qualities are with mindfulness. 


“Having overcome.’’ refers to. the discipline of knocking out 
an evil quality by its opposite good (that is by dealing with each 
category of evil separately) or through the overcoming of evil part 
by part [tadangavinaya] and through the disciplining or the 
overcoming of the passions by suppression in absorption 
[vikkhambhana vinaya]. 


Preliminary practice connected with the mundane path of mindfulness 
is pointed out by the commentator here. 


“In this world.” In just this body, Here the body [kaya] 
is the world [loka], in the sense of a thing crumbling. 


As covetousness and grief are abandoned in feeling, consciousness, 
and mental objects, too, the Vibhanga says: ‘‘ Even the five 
aggregates of clinging are the world.” 


Covetousness stands for sense desire; and grief, for anger. As 
sense. desire and anger are the. principal: hindrances, the abandon- 
ing of the hindrances is stated by the overcoming of covetousness 
and grief. 
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With covetousness are abandoned the satisfaction rooted in 
bodily happiness, delight in the body, and the falling into erroneous 
opinion which takes as real the unreal beauty, pleasure, 
permanence and substantiality of the body. With the overcoming 
of grief are abandoned the discontent rooted in bodily misery, 
the non-delight in the culture of body-contemplation, and the 
desire to turn away from facing the real ugliness, suffering, imper- 
manence and insubstantiality of the body. 


By the instruction dealing with the overcoming of covetousness 
and grief, yogic power and _ yogic skill are shown. 


Yogic power is the power of meditation. Yogic skill is dexterity in yoking 
oneself in meditation. 


Freedom from satisfaction and discontent in regard to bodily 
happiness and misery, the forbearing from delighting in the body, 
the bearing-up of non-delight in the course of body-contemplation, 
the state of being not captivated by the unreal;:and the state of 
not-running away from the real—these, when practised produce 
yogic power; and the ability to practise these is yogic skill. 


There is another method of interpretation of the passage: 
(A bhikkhu) lives contemplating the body in the body, ardent, 
andsoforth. ‘‘ Contemplating ” refers to the subject of meditation. 
** Lives’: lives protecting the subject of meditation which here 
is the body. : 


In the passage beginning with “ardent,” Right Exertion 
[sammappadhana] is stated by energy [atapa]; the subject of 
meditation proper in all circumstances [sabbatthika kammatthana] 
or the means of protecting the subject of meditation [kammat- 
thana pariharana upaya], is stated by mindfulness and clear 
comprehension [sati sampajafifia]; or the quietude that is obtained 
{patiladdha samatha] by way of the contemplation on the body 
[kayanupassana] is stated by mindfulness; insight [vipassana] 
by clear comprehension; and the fruit of inner culture [bhavana 
phala] through the overcoming of covetousness and grief [abhijjha 
domanassa vinaya]. 


The subject of meditation useful in all, circumstances is stated by referring 
to (the laying hold on) mindfulness and clear comprehension, because through 
the force of these two qualities there is the protection of the subject of medi- 
tation and suitability of attention for its unbroken practice. 


37 


Further, of these two qualities, mindfulness and clear comprehension, the 
following is stated in the scholium to the Atthasalini, Mila Tika, ‘‘ To 
all who have yoked themselves to the practice of any subject of meditation, 
to all yogis, these two are things helpful, at all times, for the removal 
of obstruction and the increase of inner culture.” 


VEDANASU VEDANANUPASSI........ CITTE CITTANU- 
PASSI......:. DHAMMESU DHAMMANUPASSI VIHARATI = 
“He lives contemplating feelings in the feelings........ the con- 
sciousness in consciousness........ mental objects in mental objects.” 
Here the repetition of ‘‘ feelings ”, ‘‘ consciousness” and ‘‘ mental 
objects ” should be understood according to the reasons given for 
the repetition of the word “ body,” in body-contemplation. 


“ Feeling”” = The three felings: pleasurable, painful, and 
the neither pleasurable nor painful. These are only mundane. 


The word “‘ feelings” is repeated to limit (or unambiguously determine) 
the object by isolating it [amissato vavatthinam), for the analysis of the 
apparently compact [ghana vinibbhoga] and for such other purposes, in order 
to prevent any straying from the contemplation on feelings to some other object. 
Erratic contemplation takes place because of the connection of the ‘other 
non-material aggregates with feelings, and because of the dependence of 
non-material things like feelings on material form in the five-constituent- 
existence [paitca vokara bhava] or the sensuous plane of becoming 
[kama bhava). 


By the repetition of the word, the limiting of the object by isolating it, is 
shown through the pointing out of only a doer of feeling-contermplation in 
the property called feeling, as there is no contemplating of the body, or con- 
sciousness or mental objects in feeling but only the contemplating of feeling. 


As, in this matter of feeling, when a pleasurable feeling occurs, there 
is no occurrence of the other two, and when a painful feeling or a neither 
pleasurable nor painful feeling occurs, there is no occurrence of the remaining 
ones, so is shown the analysis (sifting out or penetration or dissection) of the 
apparently compact,.the absence of permanence (or stability), by the pointing 
out different feelings, after penetrating them severally, and not having 
spoken of the state of feeling in a general way. 


Through the noticing of feelings as lasting just for the measure: of a 
moment in time, the seeing of impermanence ts made clear. Through the 
same cognizance, suffering and soullessness too are seen. 


FoR THE ANALYSIS OF THE APPARENTLY COMPACT AND FOR SUCH 
OTHER PURPOSES. By the words, ‘‘And for such other purposes,” the 
following should be understood: ‘‘ This yogdvacara (the Buddha’s disciple 
who is endeavouring for spiritual insight) contemplates just feelings and not 
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any other thing, because’ he is not one who contemplates by way of the 
lovely (the good or the desirable), after the manner of a fool who sees a 
gem in a bubble of water which has not the quality of a gem. He does 
not see in this foolish way even in the stable instant when he experiences a 
pleasant feeling. Much more so does he not stray away into fanciful 
thinking in regard to the two remaining feelings of pain and indifference. 
On the other hand, he contemplates along the real way of impermanence, 
soullessness, and the unlovely, by way of momentary dissolution, lack of 
power to control (sway or rule), and the trickling of the dirt of defilement, 
and, distinctively contemplates suffering, as the pain of vicissitude, and 
of the formations or the constituents of life. 


Consciousness is only mundane; and mundane, too, are mental 
objects. This statement will be made evident in the analytically 
expository portion [niddesavara]. 


In the way mentioned above should the repetition of words in the 
contemplation of consciousness and mental objects be explained, too. 


ONLY MUNDANE, as connected with the examining of mundane objects 
of thought in the light of impermanence, suffering and soullessness 
[sammasana carassa adhippetatta). 


To be sure, in whatsoever way feeling is to be exclusively 
contemplated, here, the contemplating in that very way is the 
meaning of the word: ‘‘ Contemplating feelings in the feelings ” 
[kevalam panidha yatha vedana anupassitabba tath&é anupassanto 
vedanisu vedananupassiti veditabbo]. In the contemplation 
of consciousness and mental objects.too this is the method. 


“How should feeling be contemplated upon?”, it is asked, 
further. Pleasurable feeling because it is the stuff of suffering 
as suffering. Painful feeling because it is the condition of bringing 
out trouble and so forth, asa thorn. And the neither pleasurable 
nor painful feeling, because of non-mastery or dependence and 
so forth, as transiency. 


By the passage beginning with the words “ To BE SURE, IN WHAT- 
SOEVER WAY,” the commentator points to the limit of the object (excluding 
thereby discursive thinking that strays from the reality). 


Accordingly, the Master said: 


Who sees pleasure as suffering, 

Who sees pain as a thorn, 

Who sees as a thing that is fleeting, 

The neutral peace that’s shorn 

Of pleasure and pain; that bhikkhu will, 
Rightly, know; and live, become still.* 
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WHO SEES PLEASURE AS SUFFERING. == Who’ sees feelings by way 
of the suffering natural to change, with the eye of wisdom. 


WHO SEES PAIN AS A THORN = Who sees .painful feeling as damage 
causing, piercing in, and as a thing hard to drive out. : 


THE NEUTRAL PEACE = The feeling of indifference is peaceful, owing 
to the absence of grossness as in states of pain and pleasure; and by way of a 
restful nature. 


Who sees feelings with the thought that they are impermanent by reason 
of their becoming non-existent after having come to be, owing to their being 
characterised by the qualities of arising and passing away, owing to their 
temporariness, and owing to their being in a state of constant negation, is 
he who sees the neutral peace of the neither pleasurable nor painful feelings 
as fleeting, and is indeed the bhikkhu who will rightly know and live, 
become still. 


RIGHTLY = Correctly. 
Know = know feelings as they are. 


Further, just all feelings should be contemplated with the 
thought: ‘‘ These are suffering, indeed.” 


Suffering is what it is because of the ill natural to the constituents of 
life [sankhara dukkhataya dukkha). 


For this has been said by the Blessed One: “ All that is felt 
is in suffering, I declare [yarh kifici vedayitarh tarh sabbam 
dukkhasminti yadami].” 


ALL THAT IS IN SUFFERING = Everything experienced is plunged, 
included, in suffering [sabbantam vedayitam dukkhasmim antogadham 
pariyapannam), because the ill natural to the formations, the constituents 
in life, cannot be conquered [sankhara dukkhata nativattanato). 


And pleasure should also be contemplated upon as suffering. 
All should be explained according as the Arahat-nun Dhammadinna 
spoke (to her former husband Visikha, in the. Cilla Vedalla Sutta 
of the Majjhima Nikaya): Pleasant feeling, friend Visakha, 
is agreeable while it lasts and is disagreeable when it changes; 
painful feeling is disagreeable while it lasts and agreeable when it 
changes; the neither pleasant nor painful feeling is agreeable 
when there is a knowledge of its existence and disagreeable when 
that knowledge is wanting. 
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The three feelings should be contemplated upon as pleasant and painful. 
When the first occurs, the second changes and’ the third is known, then, 
Jeeling is pleasant. When the first changes, the second occurs and the 
third is not known, then, feeling is painful. 


The feelings should also be seen according to the seven con- 
templations beginning with that of impermanence, mentioned 
above (p. 34). 


The remaining division beginning with the worldly and spiritual] 
feelings in the classification of pleasurable feeling and ‘so forth, 
in, feeling-contemplation, will become clear in the analytical 
exposition [niddesavira]. 


Consciousness and mental objects, too, should be contemplated 
upon by way of the diversity of the division of objéct [arammana], 
dominance [adhipati], conascence [sahajata], plane [bhimi], 
causal action [kamma], result [vipaka], non-causative functional 
process [kriya], and so forth [adi], beginning with impermanence 
[aniccdinath anupassananarh vasena] and by way of the division 
of consciousness that is with passion and so forth come down 
in the portion of analytical exposition [niddesavare agatasaragadi 
bhedaiica vasena]. ; 


OF THE DIVISIONS OF OBJECT.....:.: NON-CAUSATIVE FUNCTIONAL 
PROCESS AND SO FORTH. Contemplation should be done by way of the 
division of the blue and so forth pertaining to the variety of objects visual 
and so forth [riipadi drammana nénattassa niladi tabbhedassa) ; by way 
of the division of the ‘‘ low” and so forth pertaining to the diverse kinds 
of dominance of the will-to-do and so forth [chandadi adhipati ndnattassa 
hinddi tabbhedassa] ; by ‘way of the division of the spontaneous and non- 
spontaneous consciousness, absorption with initial application and so forth 
pertaining to the variety of conditions of conascence of knowledge, absorption 
and so forth [iidna jhanddi nanattassa sasankharikasankharika savitakkadi 
tabbhedassa]; by way of the division of lofty, middling, and so forth 
pertaining to the diverse planes, sensuous and so forth [kaméavacaradi 
bhiimininattassa ukkattha majjhimadi tabbhedassa}; by way of the 
division of conduciveness to deva-plane-rebirth and so forth, pertaining 
to the diverse kind of moral action of skill and so forth [kusaladi kam- 
maninattassa devagati samvattaniyatadi tabbhedassa]; “by way of the 
division of the state of requital which could be perceived in this very present 
condition of life and so forth, pertaining to the vanety of dark and bright 
resultants of evil and. good deeds [kanha sukka vipaka nanattassa dittha 
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dhamma vedantyatidi tabbhedassa]; by way of the division of the three 
good conditions of rebirth and so forth, pertaining tonon-causative functional 
diversity of the sensuous plane and so. forth [paritta bhiimakidi kriya 
nanattassa tihetukadi tabbhedassa]. ; 


Mental objects should. be contemplated upon by way of own 
characteristic [salakkhana] of impression and the like [ phusanidi] ; 
by way of general characteristic [simafiia lakkhana] of tmper- 
manence and the like [aniccatadi]; by way of phenomenon-emptiness - 
[sufifiata dhammal], namely, by way of the void-nature called soul- 
lessness {anattatd sankhita suiiaté sabhavassa) to explain which clearly, 
the instruction of the portion dealing with. the void in the Abhidhamma 
proceeded by means of the statement beginning with “ At that time indeed 
there are phenomena, there are aggregates [yam vibhdvetum abhidhamme 
tasmim kho pana samayz dhammi honti khandha hontiti adding suiiiatavara 
desani pavatta], without any mention of a soul; by way of the 
seven contemplations of impermanence and so forth [aniccddi 
satta anupassananarh]; and by way of the divisions of what is 
present and what is absent’ and so forth, in the analytical portion 
{niddesavare Agata santasantidi bhedanaiica vasena]. 


If, in the meditator’s body, called the world, covetousness_ and 
grief are abandoned, in the worlds of his feelings and so forth 
too, these are abandoned owing to the earlier abandoning of these by the 
yogi [kamaficettha kayasankhate _loke abhijjha domanassamh 
pahinarh vedanadi lokesu pi tarh pahinameva pubbe pahinatta). 


Still, everywhere, the abandoning of the defilements has been 
stated by way of the different types of persons and by way of 
the diversity of the thought-unit, in which the development of the 
different subjects of the Aroysing of Mindfulness takes place 
[nana, puggalavasena pana nana cittakkhainka satipatthina 
bhavanavasena.ca sabbattha vuttarh]. Or it should be understood 
thus: It is stated in this manner in order to indicate that the 
abandoning of the defilements in one object implies the abandon- 
ing of the defilements in the remaining objects. 


Therefore, it. is not fit to speak again of the abandoning of these; for 
while the defilements are abandoned; they are not abandoned separately 
in one object after another, i.c. the defilements pertaining to the body, for 
instance, are not first abandoned and then those belonging to the feeling 
and so forth, in succession, but the .defilements of all objects are abandoned 
when the defilements are abandoned in one object. 


That is due to the fact that only the defilements which can arise in the 


future are capaple of being abandoned through the scorching out of the 
causes by the attainment of the Path or through measures that make the 
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causes temporarily impotent, because of the observance of virtue and the 
development of absorption. Past defilements and those arising in the 
present are beyond the scope of abandoning. 


The abandoning of the defilements of one object in the, thought-unit of 
the Path is verily the abandoning of the defilements of all objects. 


It is right to say that by the Path, truly, are the defilements abandoned. 


The abandoning of the defilements of one person is not necessarily the 
abandoning of the defilements of another person [nahi ekassa pahinam 
tato aitfiassa pahinam nama hoti]. Reference to the different types of 
persons is made to point this fact of posstble difference of method by way 
of object. 


THE DIVERSITY OF THE THOUGHT-UNIT. The mundane thought-unit 
is meant, as the preliminary path is dealt with here. 


What is abandoned temporarily by mundane meditation in the body, is 
not suppressed in the feelings and the other objects. 


Even if covetousness and grief should not occur in the feelings and the 
other objects, when it is suppressed in the body, it should not be stated that 
owing to efficient rejection by meditation opposed to covetousness and grief, 
there is no covetousness and grief in the other objects such as feelings and 
in the case of suppression by meditation, therefore, it is fit to speak of the 
rejection of covetousness and grief again in feelings and the other objects. 


The defilements abandoned in one object are abandoned in the remaining 
objects too [ekattha pahinam sesesu pi pahinam hoti). This statement 
refers to the supramundane meditation of Mindfulness-arousing. In the 
case of mundane meditation the rejection is stated everywhere with reference 
to bare non-occurrence of the defilements [lokiya bhavandya sabbattha 
‘appavatt mattamn sandhiya vuttam). 


In regard to the four objects of contemplation through the Arousing of 
Mindfulness, it is said in the Vibhanga thus: Even the Five Aggregates 
are the world [patica pi khandha lokoti hi Vibhange catisu pi thanesu 
vuttanti]. 


(End of the section of the Synopsis) 


43 


THE CONTEMPLATION OF THE BODY 
THE SECTION ON BREATHING 


Now the Blessed One, desirous of bringing about diverse kinds 
of attainments of distinction in beings by the Discourse on the 
Arousing of Mindfulness, began to teach the analytically ex- 
planatory portion [niddesavara] with the word: “And how 
o bhikkhus.”” 


He did that after dividing into four the one mindfulness that 
is right [ekameva sammasatith] by way of the contemplation on 
the body, on feelings, on consciousness, and on mental objects. 


The Blessed One’s exposition of the Arousing of Mindfulness is 
similar to the action of a worker in mat and basket. weaving who 
wishing to make coarse and fine mats, boxes, cases, and the like, 
should make those goods after getting a mammoth bamboo, 
splitting it into four, and reducing each of the parts to strips. 


IDHA BHIKKHAVE BHIKKHU = “Here, o bhikkhus, 
a bhikkhu.” 


“Here”: In this Dispensation of the Buddha which provides 
the basis for the person producing body-contemplation in all 
modes. By the word ‘“‘here”, dispensations other than the 
Buddha’s are excluded as they do not teach body-contemplation 
in the complete way it is taught in the Buddhadhamma. For 
this is said: “Here is the recluse; .untenanted by recluses are 
the other, opposing ways .of thought,” 


THE PERSON PRODUCING BODY-CONTEMPLATION IN ALL MODES. 
As sects outside the Buddha's Dispensation also produce a part of this 
contemplation, by these words, the Buddha-disciple’s complete knowledge 
or all-round grasp of this contemplation, when it is practised by him, is told. 


ARANNAGATO VA....... SUNNAGARAGATO VA = “Gone 
to “the forest, ..... 0s. or to an empty place.’ By this, here is the 
making clear of the getting of an abode appropriate to the medi- 
tator for the culture of mindfulness. 


The mind of the meditator which for a long time (before he 
became a recluse) had dwelt on visual and other objects, does not 
like to enter the road of meditation and just like a wild: young 
bull yoked to a cart, runs. off the road. 


A cowherd wishing to tame a wild calfnourished entirely on 
the milk cf a wild cow, ties that calf, after leading it away from 
the cow, to a stout post firmly sunk in the ground, at a spot set 
apart for it. That calf, having jumped hither and thither, and 
finding it impossible to run away from here, will crouch down 
or lie down at that very post. Even so, must the bhikkhu. who is 
desirous of taming the wild mind nourished long on the. tasty 
drink of visible and other objects tie that mind to the post of the 
object of mindfulness-arousing with the rope of remembrance, 
after leading the mind from visible and other objects and ushering 
it into a forest, to the foot of a tree or into an empty place. The 
mind of the bhikkhu will also jump hither and thither. Not obtain- 
ing the objects it had long grown used to, and finding it impossible 
to break the rope of remembrance and run away, it will finally 
sit or lie down at that very object by way of partial and full absorp- 
tion. Therefore, the men of old said: 


As one who wants to break a wild young calf 
Would tether it to stout stake firmly, here, 

In that same way the yogi should tie fast 

To meditation’s object his own mind. 


In this way this abode becomes appropriate to the meditator. 
Therefore, it is said, ‘‘ This (namely, the passage beginning with 
the words, ‘Gone to the forest........ *) is the making clear of an 
abode appropriate to the meditator for the culture of mindfulness.” 


Because the subject of meditation of mindfulness on in-and 
out-breathing is not gasy to accomplish without leaving the 
neighbourhood of a village, owing to sound, which is a thorn to 
absorption; and because in a place not become a township it is 
easy for the meditator to lay hold of this subject of meditation, 
the Blessed One, pointing out the abode suitable for that, spoke 
the words, ‘‘ Gone to the forest,’ and so forth. 


The Buddha is like a master of the science of building sites 
[vatthu vijjacariya] because of the pointing out by him of the suitable 
abode for yogis [yoginam anuriipa nivadsaithdnupadissanato]. 


As a master in the science of selecting building sites, after seeing 
a stretch of ground good for building a town, and after consider- 
ing it well from all sides, advises: “‘ Build the town here,” and 
when the building of the town is happily completed receives high 
honour from the royal family, so the Buddha having well considered 
from all pceints the abode suitable for the meditator advises: 
“ Here, should the subject of meditation be yoked on to.” When 
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saintship is gradually reached by the yogi, by the expression 
of the yogi’s gratitude and admiration with the words: “Certainly, 
the Blessed One is the Supremely Awakened One,” the Master, 
receives great. honour. ; 


The bhikkhu indeed, is comparable to a leopard, because like 
the leopard he lives alone, in the forest, and accomplishes his aim, by 
overcoming those contrary to him,. namely, the passions. 


Just as a great king of leopards concealed in the forest in grass- 
bush, jungle-bush or hill-thicket, seizes wild buffaloes, elks, pigs 
and other beasts, this bhikkhu yoking himself to the subject of 
meditation gains the Four Real Paths and Fruits [cattéro magge 
ceva. ariya phalani ganhati] one after another, in succession; 
and therefore the men of old said: 


As leopard in ambush lies and captures beasts, 
So does this son of the Awakened One, 

The striving man, the man of vision keen, 
Having into the forest gone seize therein 
Fruition that truly is supreme. 


And so the Blessed One, pointing out the forest abode. the fit 
place for speedy exertion in the practice of meditation, said ‘‘Gone 
to the forest”, and so forth. 


NISIDATI PALLANKAM ABHUJITVA UJUM KAYAM 
PANIDHAYA PARIMUKHAM SATIM UPATTHAPETVA 
SO SATOVA ASSASATI SATO PASSASATI = “Sits down, 
bends in his legs crosswise on his lap, keeps his body erect, and 
arouses mindfulness in the object of meditation, namely, the 
breath which is in front of him. Mindful, he breathes in, and 
mindful he breathes out.” 

“Bends in his legs crosswise on his lap.’’ Three things pertain- 
ing to the sitting posture of the yogi are pointed out by that: 
firmness of the posture; easefulness of breathing due to the posture; 
and the expediency of the posture for laying hold of the subject of 
meditation. 


One sits in this posture having locked in the legs. It is the 
entirely thigh-bound sitting posture, and is known as the lotus, 
and the imumcvable posture too. 


** Keeps his body érect.”” Keeps the vertebrae in such a position 
that every segment of the backbone is said to be placed upright, 
and end to end throughout. The body, waist upwards, is held 


straight 
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“ Arouses. mindfulness in front.” Fixes the attention by 
directing it towards the breath which is in front. 


‘‘ Mindful he breathes, in and mindful he breathes out.’ 
Breathes in and out without abandoning mindfulness. 


DIGHAM VA ASSASANTO.. DIGHAM _ASSASAMITI 
PAJANATI DIGHAM VA PASSASANTO DIGHAM. PAS- 
SASAMITI PAJANATI: = “He, thinking, ‘1 breathe in 
long,’ understands when he is breathing in long; or thinking, 
“I breathe out long,’ he understands when he is breathing out 
long.” 


‘“* When breathing in long, how does he understand, ‘I breathe 
in long.’? When breathing out long, how does he understand, 
“I breathe out long’? He breathes in a long breath during a 
long stretch of time, he breathes out a long breath during a long 
stretch of time, and he breathes in and he breathes out long 
breaths, each during a long stretch of time. As he breathes in 
and breathes out long breaths, each during a long stretch of time, 
desire [or intention; chanda] arises in him. With desire he breathes 
in a.long breath finer than the last during a long stretch of time; 
with desire he breathes out a long breath finer than the last during a 
long stretch of time; and with desire he breathes in and he breathes 
out long breaths finer than the last, each during a long stretch of 
time. As with desire he breathes in and he. breathes out long 
breaths finer than the last, each during a long stretch of time, 
joy [piti] arises in him. With joy he breathes in a long breath 
finer than the last during a long stretch of time; with joy he 
breathes out a long breath finer than the last during a long stretch 
of time; and with joy he breathes in and he breathes out long 
breaths finer than the last, each during a long stretch of time. 
As with joy he breathes in and he breathes out long breaths finer 
than the last, each during a long stretch of time, the mind turns 
away from the long in-and-out-breathings, and equanimity 
{upekkha] stands firm.” 


‘“ SABBAKAYAPATISAMVEDI_ ASSASISSAM1I........ PASSA- 
SISSAMITI SIKKHATI = “ Experiencing the whole body I 
shall breathe in........ breathe out, thinking thus, he trains himself.” 
He trains himself with the following idea: I shall breathe in 
making known, making clear, to myself the beginning, middle, and 
end of the whole body of breathings in; I shall breathe out making 
known, making clear, to myself the beginning, middle and end 
of the whole body of breathings out. And he breathes in and 
breathes out with consciousness associated with knowledge making 
known, .making clear, to himself the breaths.” 
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“To one bhikkhu, indeed, in the tenuous diffused body of 
in breathing or body of out-breathing only the beginning becomes 
clear; not the middle or the end. He is able to lay hold of only 
the beginning. In the middle and at. the end he is troubled. 
To another the middle becomes clear and not the beginning or 
the end. To a third only the end becomes clear; the beginning 
and the middle do not become clear and he is able only to lay 
hold of the breath at the end. He is troubled at the beginning 
and at the middle. To a fourth even.all the three stages become 
clear and he is able to lay hold of all; he-is troubled nowhere. 
For pointing out that this subject of meditation should be developed 
after the manner of the fourth one, the Master said: Experienc+ 
ING eee he trains himself. 


‘Since in the earlier way of the practice of this meditation 
there was nothing else to be done but just breathing in and 
breathing out, it is said: He thinking, I breathe in............ under- 
stands:........... and since thereafter there should be endeavour for 
bringing about knowledge and so forth, it is said, Experiencing 
the whole body I shall breathe in.” 


“ PASSAMBHAYAM KAYASAMKHARAM  ASSASISSA- 
NSPTRY 228! PASSASISSAMITI SIKKHATI — “‘ Calming the 
activity of the body I shall breathe in............ breathe out, thinking 
thus, he trains himself.’’ He thinks: I shall breathe in and IT shall 
breathe out, quieting, making smooth, making tranquil and 
peaceful the activity of the in-and-out- breathing body. And 
in that way, he trains himself.” 


“In this connection coarseness, fineness, and calm should be 
understood thus: Without contemplative effort, the body and 
the mind of this bhikkhu are distressed, coarse. When the body 
and the mind are coarse, the in-and-out-breathing too are coarse 
and proceed uncalmly; the nasal aperture becomes inadequate 
and he has to breathe through the mouth, too. But when the 
body and the mind are under control then the body and the mind 
become placid, restful. When these are restful, the breathings 
proceed so fine that the bhikkhu doubts whether or not the 
breathings are going on.” 


** The. breathing of a man who runs down from a hill, puts 
down a heavy burden from his head, and stands still is coarse; his 
nasal aperture becomes inadequate and he breathes through the 
mouth, too. But when he rids himself of his fatigue, takes a bath 
and a drink of water, and puts a wet cloth over his heart and is 
sitting in the shade, his breathing becomes fine, and he is at a loss 
to know whether it exists or not. Comparable to that man is the 
bhikkhu whose breaths become so fine after the taking up of the 
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practice of contemplation that he finds it difficult to say whether 
he is breathing or not. What is the reason for this? Without 
taking up the practice of meditation he does not perceive, con- 
centrate on, reflect on, or think over, the question of calming the 
gross activity of the breathing body, the breaths, but with the 
practice of meditation he does. . Therefore, the activity of the 
breath-body becomes finer in the time in which meditation is 
practised than in the time in which there is no practice. So the 
men of old said: 


‘In the agitated mind and body the breath is of the coarsest 
[kind] 


In the unexcited body, fully subtle does it wind.” 


“How. does he train. himself withthe thought: Calming the 
activity of the body, I shall breathe in........ breathe out?.. What 
are the activities of the body? Those things of the body of breaths, 
those things bound up with that body, are the activities of the 
body. Causing the body-activities to..become composed, to 
become smooth and calm, he trains himself........He trains himself 
thinking thus: Calming the body-activity by way of (quieting) 
the bodily activities of bending forwards, sidewards, all over, 
and backwards, and (by way of the quieting of) the moving, 
quivering, vibrating, and quaking of the body, I shall breathe 
i eee I shall breathe out. J shall breathe in and I shall breathe 
out, calming the activity of the body, by way of whatsoever 
peaceful and fine body-activities of non- bending of the body 
‘forwards, sidewards, all over and backwards, of non-moving, 
non-quivering, non-vibrating, and non-quaking, of the body.* 

e 


Indeed, to that yogi taining’ in respiration-mindfulness 
according to the method taught thus: ‘‘ He, thinking ‘I breathe 
in long,’ understands when he is breathing in long........ Calming 
the activity of the body........ I breathe out, thinking thus, he trains 
himself” [digharh va assasanto dighath assasimiti pajanti........ 
passambhayarh_ kayasankharam passasissaimiti sikkhati], the four 
absorptions [cattéri jhanani] arise in the respiration sign [assisa- 
passisa nimitte uppajjanti]. 


in the respiration sign=In the reflex image [ patibhgga nimitta]. 


Having emerged from the absorption, he lays hold of either 
the respiration body or the factors of absorption. 


There the meditating worker in respiration [assasapassasa 
kammika] examines the body -(ripa) thinking thus: Supported 
by what is respiration? Supported by the basis [vatthunissita]. 
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The basis is the coarse body [karaja kaya]. The coarse body is 
composed of the Four Great Primaries and the corporeality derived 
from these [cattéri mahabhitani upadaripaiica]. 


The worker in respiration examines the respiration while devoting him- 
self to the development of insight through the means of corporeality. 


The basis, namely, the coarse body, is where the mind and mental 
characteristics occur. 


Thereupon, he, the worker in respiration, cognizes the mind 
(nima) in the pentad of mental concomitants beginning with 
sense-impression. 


The five beginning with sense-impression are sense-impression, feeling, 
perception, volition, and consciousness. They are taken here as representative 
of mind. 


The worker in respiration examines the mind and the body, 
sees the Dependent Origination of ignorance and so forth, and 
concluding that this mind and this body are bare conditions, and 
things produced from conditions, and that besides these there is 
neither a living being nor a person, becomes to that extent a person 
who. transcends doubt. 


BESIDES THESE PHENOMENA THERE IS NEITHER A LIVING BEING 
NOR A’PERSON refers to vision that is purified [afio satto va puggalo 
“ natthiti visuddhiditthi}. 

. 

Mind-and-body is a bare impersonal process. It is not unrelated to a 
cause and also not related to a discordant cause (which is fictive) like 
god, but is connected with (the really perceivable fact of) a cause like 
ignorance [tayidam dhammamaitam na ahetukam napi  issariyadi 
visamahetukam atha kho avijjadthi eva sahetukam). 


A PERSON WHO HAS TRANSCENDED DOUBT regarding the past, - the 
future and the present (of his own existence and so forth, as for instance 
taught in the Sabbasava Sutta of the Majihima Nikaya). 


And the yogi who has transcended doubt while cultivating insight, 
applies the three characteristics of impermanence, suffering, and 
soullessness, to the mind and body together with the conditions 
and gradually reaches sainthood [sappaccaya nama ripe tilakkha- 
nam aropetva vipassanam vaddhento anukkamena_ arahattamn 
papunati]. 


50 


APPLIES THE THREE CHARACTERISTICS in order to grasp the qualities 
of the aggregates according to the method taught in the Anatta Lakkhana 
Sutta of the Samyutta Nikiya beginning with the words; ‘* WHaTSO- 
EVER FORM.” , 


The worker in absorption, namely, he who contemplates upon 
the factors of absorption, also thinks thus; Supported by. what 
are these factors of absorption? By the basis. The basis is the 
coarse body. The factors of absorption are here representative of 
the mind. The coarse body is the body. Having determined thus, 
he, searching for the reason. of the mind.and the body, sees it in 
Conditions’ Mode beginning with ignorance, concludes that 
this mind and the body comprise just conditions and things 
produced by conditions and that» besides these there is neither a 
living being nor a person, and becomes to that extent a person 
who transcends doubt. 


And. the yogi who transcends doubt thus, while cultivating 
insight, applies the three characteristics of impermanence, suffering 
and soullessness, to the mind and the body together with conditions 
and gradually reaches sainthood. 


ITI AJJHATTAM VA KAYE KAYANUPASSI VIHARATI 
== “ Thus he lives contemplating the body in the body internally.” 
This bhikkhu dwells in contemplation of the body in his own 
respiration body. 


By way of the practice of quietude [samatha bhavana] however there is 
no arising of the sign of full absorption [appand nimittuppatti] in another's 
respiration-body. 


BAHIDDHA VA KAYE KAYANUPASSI VIHARATI = 
“Or he lives contemplating the body in the body externally.” 
Or this bhikkhu dwells in contemplation of the body in another’s 
respiration-body. 


OR... IN ANOTHER’S RESPIRATION-BODY. This portion deals with 
reflection for the growth of insight and has no reference to the growth of 
full absorption of quietude.... 


AJJHATTA BAHIDDHA VA KAYE KAYANUPASSI 
VIHARATI = “ Or he lives contemplating the body in the body 
internally and externally.” At one time in his own and at another 
in another’s respiration-body, he dwells in contemplation of the 
body. By this there is reference to the time when the yogi’s mind 
moves repeatedly back and) forth (internally add externally by 
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way of object) without laying aside the familiar subject of medita- 
tion [kalena attano kalena parassa assisapassisakaye etenassa 
pagunakammatthainamh atthapetva aparapararh saficarana kalo 
kathito]. ° 


WITHOUT LAYING ASIDE at intervals, nor from time to time nor occasion- 
ally [aftarantara na thapetva}. 


THE TIME WHEN THE MIND MOVES REPEATEDLY BACK AND 
FORTH. Or the time when the meditation proceeds incessantly, in the 
internal and external phenomena [ajjhatta bahiddhé dhammesu pi niran- 
taram vd bhavandya pavattana kalo). 


Both cannot occur at once [eka kale pana idarh ubhayarh na 
labbhati]. 


This pair of things stated in combination as internal and external cannot 
be found in the form of an object at one time, simultaneously. It is not 
possible to objectify (these two) together is the meaning [ajjhattam 
bahiddhati ca vuttam idam dhammadvayaghatitam ekasmim kale, ekato 
Grammanabhavena na labbhati. Ekajjham Glambitum na sakkati attho]. 


SAMUDAYA DHAMMANUPASSI VA KAYASMIM. VI- 
HARATI = “ He lives contemplating origination-things in the 
body.” Just as the air moves back and forth depending on the 
smith’s bellows’ skin, the bellows’ spout, and appropriate effort, 
so, depending on the coarse body, nasal aperture, and the mind 
of the bhikkhu, the respiration-body moves back and forth. The 
things beginning with the (coarse) body are origination [kayadayo 
dhamma samudayo]. The person who sees thus, is he who lives 
contemplating origination-things in the body. 


VAYA DHAMMANUPASSI VA KAYASMIM VIHARATI 
= “Or he lives contemplating dissolution-things in the body.” 
In whatever way, the air does not proceed when the bellows’ 
skin is taken off, the bellows’ spout is broken, and the appropriate 
exertion is absent, even in that same way, when the body breaks 
up, the nasal aperture is destroyed, and the mind has ceased to 
function, the respiration-body does not goon. Thus through the 
ending of the coarse body, the nasal aperture and the mind there 
comes to be the ending of the respirations [kayadi-nirodha assisa- 
passasa-nirodho]. . The person who sees in this way, is he who lives 
contemplating dissolution-things in the body. 


§2 


SAMUDAYA VAYA DHAMMANUPASSI VA KAYAS- 
MIM VIHARATI = “Or he lives contemplating origination- 
and-dissolution-things in the body.” He lives contemplating 
origination at one time and dissolution at another [kalena samu- 
dayam kalena vayarh anupassantol. 


ORIGINATION [samudaya] is that from which suffering arises. 


CONTEMPLATING ORIGINATION-THINGS. Possessing the character of 
contemplation connected with the coarse body, the nasal aperture ang the 
mind, the cause of the respirations [assdsapassasanam uppatti hetu karaja 
kayGdi tassa anupassanasilo}. 


As the contemplation‘ on origination-and-dissolution-things, too, is split 
up as regards the scope of the object, it is not possible to objectify both 
origination and dissolution at the same time. 


ATTHI KAYOTI VA PANASSA SATI PACCUPATTHITA 
HOTI = “ Or, indeed, his mindfulness is established, with the 
thought: ‘The body exists.””? Mindfulness is established for 
the yogi through careful scrutiny. He thinks: There is the 
body, but there is no being, no person, no woman, no man, no 
soul, noting pertaining to a soul, no “‘I”’, nothing that is mine, 
ho one, and nothing belonging to anyone [kayoti ca attlii, na 
satto, na puggalo, na itthi, na puriso, na atta, na attaniyarh 
naharh, na mdma, na koci, na kassaciti evarh assa sati paccu- 
patthita hoti]. : 


YAVADEVA = “To the éxtent necessary.” It denotes 
purpose. 


This is said: The mindfulness established is not for another 
purpose. What is the purpose for which it is established ? 


NANAMATTAYA PATISSATIMATTAYA = “For > just 
knowledge and remembrance.” That is just for the sake of a 
wider and wider, or further and further measure of knowledge 
and of mindfulness [aparaparamh uttaruttari fiaépapamanatthaye 
ceva satipamanatthayaca]. For the increase of mindfulness and 
clear comprehension is the meaning. i 


For the purpose of reaching the knowledge of body-contemplation to the 
highest. extent [kaydnupassanad fdnam param. pamanam papanatthaya) 
is the meaning of: To the extent necessary for just knowledge { yavadeva 
fidnamattaya]. 
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ANISSITO CA VIHARATI = “ And he lives independent.” 
He lives emancipated from dependence on craving and wrong 
views. 


With these words is stated the direct opposition of this meditation to 
the laying hold 9n craving and wrong views. 


NA CA KINCI LOKE UPADIYATI = “ And clings to naught 
in the world.” In regard to no visible shape........ or consciousness, 
does he think: this is my soul; or this belongs to my soul. 


EVAMPI = “ Thus also.” 


With this expression (“‘ Thus also’) the Blessed One wound up 
the instruction on the section on breathing. 


In this section on breathing, the mindfulness which examines 
the respirations is the Truth of Suffering: The pre-craving which 
brings about that mindfulness is the Truth of Origination. The 
non-occurrence of both is the Truth of Cessation, The Real 
Path which understands suffering, abandons origination, and takes 
cessation as object, is the Truth of the Way. Thus having 
endeavoured by way cf the Four Truths, a person arrives at peace. 
This is the portal to emancipation of the bhikkhu devoted to 
meditation on breathing. 

e 


THE SECTION ON THE MODES 
OF DEPORTMENT 


The Buddha, after dealing in the aforesaid manner with body- 
contemplation in the form of respiration-meditation, in detail, 
said: ‘‘ And further,” in order to deal exhaustively with body- 
contemplation, here, according to the meditation on the modes 
of deportment [iriyapatha]. 


GACCHANTO VA GACCHAMITI. PAJANATI = ‘ When 
he is going (a bhikkhu) understands: ‘I am going’.” In this 
matter of going, readily. do dogs, jackals and the like, know when 
they move on that they are moving. But this. instruction on the 
modes of deportment was not given concerning similar awareness, 
because awareness of that sort belonging to animals does not shed 
the belief in a living being; does not knockout the percept of a 
soul, ‘and neither becomes a subject of meditation nor the develop- 
ment of the Arousing of Mindfulness. 
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Goins. The term is applicable both to the awareness of the fact 
of moving on and to the knowledge of the (true) characteristic qualities of 
moving on. The terms sitting, standing and lying down, too, are applicable 
in the general sense of awareness and in the particular sense of knowledge 
of the (true) characteristic qualities. Here (in this discourse) the parti- 
cular and not the general sense of awareness is to be taken. 


From the sort of mere awareness denoted by reference to canines and 
the like, proceeds the idea of a soul, the perverted perception. with the belief 
that there is a doer and an experiencer. One who does not uproot or remove 
that wrong perception owing to non-opposition to that perception and to 
absence of contemplative practice cannot be called one who makes become 
anything like a subject of meditation. 


But the knowledge of this meditator sheds the belief in a living 
being, knocks out the idea of a soul, and is both a subject of 
meditation and the development of the Arousing of Mindfulness. 


Indeed, who goes, whose going is it, on what account is this 
going? These words refer to the knowledge of the (act of) going 
(the mode of deportment) of the meditating bhikkhu. 


In the elucidation of these questions the following is said: 
Who goes? No living bring or person whatsoever. Whose going 
is it? Not the going of any living being or person. On account 
of what does the going take place? On account of the diffusion 
of the process of oscillation born of mental activity. Because of: 
that this yogi knows thus: If there arises the thought, “TI shall 
go,” that thought produces the process of oscillation; the process 
of oscillation produces expression (the bodily movement which 
indicates going’ and so forth). The moving on of the whole 
body through the diffusion of the process of oscillation is called 
going. The same is the method of exposition as regards the other 
postures: standing and so forth. There, too, the yogi knows 
thus: If there arises the thought, “I shall stand,” that thought 
produces the process of oscillation. The, process of oscillation 
produces bodily expression. The raising upright of the whole 
body from below owing to the diffusion of the process of oscillation 
is called standing. If there arises the thought “I shall sit,” that 
thought produces the process of oscillation. The process of oscilla- 
tion produces bodily expression. The bending of the lower part 
of the body and the raising upright of the upper part of the body 
owing to the diffusion of the process of oscillation is called sitting. 
If there arises the thought, ‘I shall lie down,” that thought 
produces the process of oscillation. The process’ of oscillation 
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produces bodily expression. The straightening or the spreading 
of the whole body horizontally or across; owing to the diffusion 
of the process of oscillation; is called lying down. 


There, WHO.GOES?is a doer-question. of the action of going, without 
first separating efficient cause and action [tattha ko gacchatiti sadhanam 
kriyaiica avinibbhutam katva gamana kriya kattu puccha]. That is for 
indicating just the bare phenomenon of going, through the condition of 
denying the-doer-state-endowed-with-a-soul [sa kattu bhava visittha atta 
patikkhepatta dhammamattasseva gamana dassanato]. (Or in other 
words the question ‘‘ Who goes?” anticipates a negative answer, for 
according to the Abhidhamma there 1s ‘no doer or goer but just a process 
dependent on conditions. There is merely a going. No one goes.) 


With the words, WHOSE GOING Is IT?, the commentator says the same 
thing in another way after separating efficient cause and action Sor making 
clear the absence of a doer-connection [kassa gamananti tamevattham 
pariyayantarena vadati sa&dhanam kriyaiica akattu sambandhi bhava 
vibhavanato}. 


ON wHaT Account Is 1T? This is a question seeking for the real 
reason of the action of going from which the idea of a goer is rejected. 
[kim karandati pana patikkhitta ketiukdya gamana kriydya aviparita 
karana puccha). ; 


Going ts here shown to be one of the particular modes of bare phenomenal 
movement due to appropriate cause~and-condition, without attributing it to a 
fallacious reason such as*the one formulated thus: The soul comes into contact 
with the mind. the mind with the sense-organs and the sense-organs with the 
object (thus there is perception). [idaithi gamanam nama atta manasa sam~- 
Jujjati. mano indriyeht indriyani atthehiti.. evamadi miccha karana 
vinimutta anuriipa paccaya hetuko dhammanam pavatti akara viseso].* 


No LIVING BEING OR PERSON, because of the proving of the going of 
only.a bare phenomenon and because of the absence of anyone besides that 
phenomenon. Now to show proof of the going of a bare phenomenon the 
words. beginning with ON ACCOUNT OF THE DIFFUSION OF THE PROCESS 
OF OSCILLATION BORN OF MENTAL ACTIVITY were spoken by the com- 
mentator. [dhammamattasseva gamanasiddhito tabbinimuttassa ca kassaci 
abhivato idani dhammamattasseva gamana_siddhim dassetum citta kriva 
vayo dhatu vippharenati adi vuttam). 


There mental activity and the. diffusion and agitation in the process 
of oscillation which is mental activity = diffusion of the process of mental 
activity [tattha citta kriya ca vippharo vipphandanaficati citta kriya vayo 
dhatu vipphiro|. The commentator, by mentioning mental activity, 


eschews the diffusion of the process of oscillation connected with inanimate 
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things, and by the mention of the diffusion: of the process of oscillation 
eschews the class of mental activity producing volitional verbal-expression. 
By the terms mental activity and the process of oscillation, the commentator 
makes clear, bodily expression [tena ettha ca cilta kriyaggahanena anindriya- 
baddha vayo dhitu vippharam nivatteti: viyodhitu vippharaggahanena 
cetand vaciviniiatti bhedam citta kriyam nivatteti. Ubhavena pana kaya 
viniiattim vibhaveti). 


PRODUCES THE PROCESS OF OSCILLATION. « Brings about the group 
of materiality with the qualty of oscillation in ‘excess. 


This group of materiality is that of the pure\octad consisting of the Four 
Great Primaries [mahabhiita]. symbolized by earth, water, fire and air, and 
the four derived from these: colour, smell, taste-and nutritive essence 
[ pathavi apo tejo vayo vanna gandha rasa oja). 


Excess is to be taken here by way of capability (adequacy or competency) 
and not by way of measure (size or amount). 


THE PROCESS OF OSCILLATION PRODUCES EXPRxSSION. This was 
satd concerning ‘the process of oscillation \arisen from: the thought of going. 
This process is a condition to the supporting with energy; the bearing up, and 
the movement of the conascent body of materiality. 


EXPRESSION is that change which takes place together with the intention. 


OSCILLATION is mentioned by way of a predominant condition [adhika 
bhava] and not by wa of production through oscillation alone.  Other- 
wise the state of derived materiality periaining to expression would not be 
a fact [annatha viniattiya upadaya ripa bhavo duripapado siya). 


He who knows (that by the diffusion of this process of oscillation 
born of mental activity take place going, standing, sitting and 
lying down) pursues the line of thinking (called investigation) 
in the following manner: “A living being’ goes,” “A living 
being stands,” (according to the false belief of those unacquainted 
with the reality of the matter or according to conventional speech), 
but truly there is no living being going or standing. This talk 
of a living being going or standing is similar to speech in the 
following way: “ A cart goes.” “A cart stands.” In fact there 
is no going cart and no standing cart. . When with bulls (tied to a 
cart) a skilful driver is driving, one conventionally speaking says: 
‘A cart goes ’’ or “‘ A cart stands,” In the sense of a thing not 
able to go of itself, the body is like the cart. .. Mind-born oscillation 
are. like the. bulls... Mind is like the driver. When the thought, 
“\I go,” or the thought: “ I stand,’ arises, the process of oscillation 
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producing expression comes to existence. By the diffusion of the 
process of-oscillation born of mental activity, going and the other 
modes of deportment take place, andthen there are these forms of 
conventional speech: ‘“‘ A living being’ goes,” “‘A living being 
stands.” ‘‘Igo,” ‘“Istand,” Therefore the commentator said: 


Just as a ship goes on by winds impelled, 

Just as a shaft goes by the bowstring’s force, 

So goes this body in its forward course 

Full driven by the vibrant thrust of air. 

As to the puppet’s back the dodge-thread’s tied 
So to the body-doll the mind is joined 

And pulled by that the body moves, stands, sits. 
Where is the living being that:can stand, 

Or walk, by force of its own inner strength, 
Without conditions that give it support? 


Accordingly this yogi, who considers by way of causes and 
conditions, the states of going, standing and so forth, knows well 
that he is going, when he is in the state of going, that he is standing 
when he stands, that he is sitting when he sits, and that he is lying 
down when he lies down, as it is told in‘the passage in the discourse 
beginning with the words: “‘ When he is:going; a bhikkhu under- 
stands: ‘I am going.’ ” 


YATHA YATHA VA _PANASSA KAYO PANIHITO HOTI 
TATHA TATHA NAM PAJANATI = ‘Or just as his body 
is disposed so he understands it.” 


ITI AJJHATTAM VA = “ Thus internally.” In this way 
the bhikkhu lives contemplating the body in the body, examining 
his own four modes of deportment. 


BAHIDDHA VA = “Or externally.” Or examining the 
four modes of deportment of another. 


AJJHATTA BAHIDDHA VA = “Or internally _and 
externally.” Or examining at one time his own four modes 
of deportment and at another time another’s four modes of 
deportment, he lives. 


SAMUDAYA DHAMMANUPASSI = “Contemplating 
origination-things.” Also dissolution-things are included here. 
Origination and dissolution should be dwelt upon by way of the 
fivefold ‘method beginning with the words: “He, thinking, 
‘ the origination of materiality comes to be through the origination 
of ignorance,’ in the sense of the origin of conditions, sees the 
arising of the aggregate of materiality.” 
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In the same way he sees the arising of the aggregate of materiality 
through the origination of craving, karma and food, in the sense of the 
origin of conditions, and also while seeing the sign of birth [nibbatti 
lakkhana passanto pi]. He sees the passing away of the aggregate while 
thinking that the dissolution of materiality comes to be through the dissolu- 
tion of ignorance, in the sense of the dissolution of conditions, and through 
the dissolution of craving, karma and food, in the same way, and while 
seeing the sign of vicissitude [viparinamalakkhana]. 


For the arising of the materiality-aggregate ignorance, craving, karma 
and food are the principal reasons. But these are not all. As it is said 
that one sees the arising of the materiality-aggregate when beholding also 
the rebirth-sign or the bare origination state called the integration-succession 
[upacaya santati] of the various material forms [ripa] becoming manifest 
in the conscious flux [savittdnaka santana], owing to ignorance, craving, 
karma, and nutriment, and from consciousness [citta] and the process of 
caloricity [utu], the knowledge of arising is fivefold. 


Similarly the knowledge of passing away or ceasing is fivefold. The 
sign of vicissitude or change is the bare state of dissolution[bhanga sabhava} 
called impermanency [aniccata]. 


ATTHI KAYOTI VA PANASSA, SATI PACCUPATTHITA 
HOTI = “Or, indeed, his mindfulness is established with the 
thought: ‘The body exists’.” The exposition of this is to be 
done in the manner already stated in the preceding section. 


e 
Here, the mindfulness which examines the four modes of 
deportment is the Truth of Suffering. The pre-craving which 
brings about that mindfulness is the Truth .of Origination. The 
non-occurrence of either is the Truth of Cessation. The Real 
Path which understands suffering, abandons origination, and takes 
cessation as object, is the Truth of the Way. 


The yogi having endeavoured thus by way of the Four Truths, 
arrives at peace. 


This is the portal to emancipation up to saintship of the bhikkhu 
occupied with the four modes of deportment. 
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THE SECTION ON THE FOUR KINDS OF 
CLEAR COMPREHENSION 


1. Clear comprehension in going forwards 
and backwards 


After explaining body-contemplation in the form of the 
meditation on the four modes of deportment, the Master said, 
“And further,” to explain body-contemplation by way of the 
four kinds of clear comprehension [catu sampajafifia]. 


On who is clearly comprehending [sampajano] is one who knows accoraing 
to every way, intensively, or (item by item) in a detailed way [samantato 
pakarehi pakattham vai savisesam janati]. Clear comprehension’ [sampa- 
jatiiiam] is the state of that one. It is likewise the knowledge of that one 
[tassa bhavo sampajatiiam. Tatha pavatta fanam). 


ABHIKKANTE PATIKKANTE = “In _ going forwards 
(and) in going backwards.”. Here, the meaning is as follows :— 
Going forwards is called going. Going backwards is called turning 
back. Both these are to be found in all the four modes of deport- 
ment, 


Going, here, is going after turning back (returning) and going after not 
turning back (going straight). Turning back ts the bare fact of turning 
back. This dyad is only mutually supported action [gamanaiicettha 
nivattetvd anivattetva ca gamanam. Vivattanam pana nivatti mattameva. 
Aftiiamaiiiamupadana kriyG mattaicetam dvatayam). 


First, in going, carrying the body to a position in front—bringing 
the body along—is called going forwards. Turning back—returning 
thence—is called turning back. 


And in standing, one just standing and bending the body to a 
position in front does what is called going forwards, and one 
bending away behind—drawing back—does what is called going 
backwards. In sitting down, one sitting and moving on—creeping 
on, sliding on—to front portion comprising the frame and so forth 
of the seat, i.e. chair, stool or similar thing,does going, forwards; 
and one moving away—sliding back—to the parts comprising the 
frame and so forth at the back of the chair or stool does what is 
called turning back. In lying down too the explanation is to be 
done according to the method stated above. 


SAMPAJANAKARI = “ Practising clear comprehension.” 
Doing without fail all actions with clear comprehension 
[sampajafifiena sabba kicca kari]. Or the doing of only clear 
comprehension [sampajaiifiasseva vé kari]. 


Clear comprehension [sampajananam] = comprehending clearly [sampa- 
Janam). Both words mean the same thing; their difference is only one of 
affix. DOING WITHOUT FAIL ALL ACTIONS WITH CLEAR COMPRE- 
HENSION is the character of doing what ought to be done by oneself, with 
clear comprehension {attana kattabba kiccassa karana sila}. THE DOING 
OF ONLY CLEAR COMPREHENSION 1s the character of practising clear 
comprehension [sampajanassa karana sila]. 


For the yogi practises only clear comprehension and is nowhere 
bereft of clear comprehension, in going forwards and going 
backwards. 


There’ are these four kinds of comprehension: clear com- 
prehension of purpose [saétthaka sampajaiifia], of suitability 
[sappaya s.], of resort [gocara s.],and of non-delusion [asammoha s. ] 


The discerning of things rightly, entirely and equally is clear comprehension. 
Nothing else. This way of explanation is different from the commentary’s. 
As it produces*non-delusion in going forwards and backwards, the action 
of clear comprehension is practice of clear comprehension. Who has that 
practice of clear comprehension is (one) practising clear comprehension. 


What takes place together with the aim called growth according to the 
Norm is purpose. The clear comprehension of purpose in going forwards 
and backwards is clear comprehension of purpose. The clear comprehension 
of what 15 suitable, fit, te oneself is clear comprehension of suitability. 
The clear comprehension of the (mental) resort which is called the subject 
of meditation that is unrelinquished, in going backwards and forwards 
on the alms resort and elsewhere, is the clear comprehension of resort. Clear 
comprehension of non-delusion is non-delusion that is clearly comprehending, 
and 1s called non-stupefaction. 


Among these four kinds of clear comprehension, the clear 
comprehension of purpose is the comprehension of (a worthy) 
purpose. after considering what is. worthy and not worthy, with 
the thought, ‘‘ Is there any use to one by this going or is there not?” 
One does this not having gone immediately, just by the influence 
of the thought, at the very moment the thought of going forwards 
is born. 
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In, this context, purpose is growth according to the Norm, by 
way. of visiting a relic shrine, Tree of Enlightenment (Bodhi Tree), 
the Order, the elders, and a place where the dead are cast (a 
cemetery) for seeing the unlovely (a corpse, a skeleton and the like). 


By visiting a relic shrine, a Bodhi Tree, or the Order, for 
producing spiritual interest, and by meditating on the waning of 
that interest one could reach sainthood; by visiting elders and by 
getting established in their instruction one could reach sainthood; 
and by visiting a place where the dead are cast, by seeing a corpse 
there and by producing the first absorption [pathamajjhina] in 
that: unlovely object, one could reach sainthood. So the visiting 
of these is purposeful. 


SaintTHoop. | This is mentioned by way of the highest kind of exposition. 
Since the generating of quietude and insight too is growth according to’ the 
Norm for a bhikkhu. 


Some [keci] however say: Increase by way of material gain, 
too, is (a worthy) purpose, since material gain is helpful for the 
holy life. 


Some = Dwellers at the Abhayagiri Viha@ra at Anurddhapura. 
MATERIAL GAIN = Material requisites like robes. 


Clear comprehension of suitability is the comprehension of the 
suitable after considering what is suitable and not. 


For instance, the visiting of a relic shrine could be quite (worthily) 
purposeful, But when a great offering is made to a relic shrine, 
a multitude of people in a.ten or twelve yojana area gather, and 
men and women according to their position go about adorned 
like painted figures. And if in that crowd greed could arise for 
the bhikkhu in an attractive object, resentment in a non-attractive 
one, and delusion through prejudice; if he could commit the offence 
of sexual intercourse; or if harm could come to the holy life of 
purity; then, a place like that relic shrine would not be suitable. 
When there could be no such harm it would be suitable. 


PreyupIice. [asamapekkhana] is the name given to the grasping of an 
object without wise reflection by way of worldly ignorant complacency 
[gehasita atthanupekkha vasena arammanassa ayoniso gahanam}. 


CoMMIT THE OFFENCE. OF SEXUAL INTERCOURSE by way of bodily 
contact with a woman. 
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HARM COME TO LIFE through trampling down by an elephant and 
so forth. 


(HARM COME TO) puRITY through seeing those of the opposite sex 
and so forth. 


The visiting of the Order is a purpose of worth, Still when there 
is all-night preaching in a big pandal in the inner village and there 
are crowds and one could possibly come to hurt and harm in the 
way mentioned earlier, that place of preaching is not suitable to 
go to. When there is no hurt or harm possible one may go there 
as it would then be suitable. In visiting elders who.are surrounded 
by a large following suitability and non-suitability should also 
be determined in the way stated above. 


To visit a place where the dead are cast for beholding a corpse 
is fit, and to explain the meaning of this the following story has 
been told: 


It is said that a young bhikkhu went with a novice to get wood 
for tooth-cleaners. The novice getting out of the road proceeded 
in front to a place in search of wood and saw a corpse. Meditating 
on it he produced the first absorption, and making the factors of 
the absorption a basis for developing insight realised the first three 
fruitions of saintship, while examining the conformations [saikhiare 
sammasanto], and stood having laid hold of the subject of 
meditation for realising the path of full saintship. 


The young bhikkhu not seeing the novice called out to him. 
The novice thought thus: From the day I took up the homeless 
life I have endeavoured to let me never be called twice by a 
bhikkhu, so, I will produce the further distinction (of full saint- 
hood) another day, and replied to the bhikkhu with the words: 
‘* What’s the matter, reverend sir?” ‘‘ Come,’’ said the bhikkhu 
and the novice returned. The novice told the bhikkhu as follows: 
“Go first by this way: then stand facing north, at the place I 
stood, for a while and look.” The young bhikkhu followed the 
novice’s instructions and attained just the distinction reached by 
the novice. Thus the same corpse became profitable to two people. 
For the male the female corpse is not suitable, and vice versa. 
Only a corpse of one’s own sex is suitable. Comprehension of 
what is suitable in this way is called the clear comprehension 
of suitability. 
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Further, the going on the alms round of that one who has thus 
comprehended purpose and suitability after leaving and taking 
up just that resort—among the thirty-eight subjects of meditation 
—called the subject of meditation after his own heart. is clear com- 
prehension of resort. 


SuBjEcT OF MEDITATION [kammatthina] refers to the object of con- 
' centration by way of the locality of occurrence of the contemplative action 
that is being stated. 


Resort [gocara]. Literally, pasturing ground. This word is applied 
to the wandering for alms of a bhikkhu and to the subject of meditation 
in the sense of the locus (sphere, range or scope) of contemplative action. 


For making manifest this clear. comprehension of resort the 
following set of four should be understood: In the Dispensation 
of. the Buddha a certain bhikkhu on the journey out for alms 
takes along with him in the mind the subject of meditation, but 
on the journey back from the work of alms-gathering he does 
not bring it along with him, having become unmindful of it. 
Another does not take it along with him on the outward journey, 
but returns from the alms-tour with the subject of meditation in 
his mind. Still another neither takes it along with him on the 
outward journey nor returns: with it on the journey home. And, 
lastly, there is the fourth kind of bhikkhu who both takes the 
subject.of meditation along with him on the journey out for alms 
and brings it back with him on the journey home. 


Among these four kinds, there is a certain bhikkhu who lives 
thus:—By day he cleanses his mind of things that becloud— 
the hindrances [nivarana]|—through meditation on the ambulatory 
and in the sitting posture. By night, likewise, on the ambulatory 
and in the sitting posture, through meditation, in the first watch, 
and in the last watch, he cleanses his mind of things that becloud, 
after sleeping in the middle watch. 


Quite early in the day having done the duties connected: with 
the terraces of the relic-shrine and the Bodhi-tree—sweeping and 
so forth—he sprinkles the Bodhi-tree with water, places water for 
drinking and washing and attends to the Khandhaka duties 
beginning with the duties connected with the teacher and the 
preceptor. Thereafter, having looked to the needs of his body— 
that is, after bestowing that attention on the body which consists of washing 
the. face.and. so. forth—he. enters his dwelling and _ practises 
the subject of meditation begun that day. [tadahe mila bhitam 
kammatthinam], at severa). sittings [dve tayo pallanke usumam 
gahapento = during two or three sittings while the body happens to 
be put into a state of warming up]. There Two OR THREE 
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SITTINGS = two or three sitting turns [dve tayo nisajjavare]. WARMING 
uP is said concerning the matter of causing warmth to be taken up twice 
or thrice [dve tint unhipandni sandhaya vuttam]. ©The word srrrinc 
[pallanka] means sitting by way of the thigh-bound or locked posture 
trubaddha dsana}. It is the posture called the lion-pose [sihasana] and 
the firm pose [thirdsana]. It is the sitting down. of one with the left foot 
crossed on to the right thigh and the right foot on to the left thigh, by way 
of interlocking, through the bending of the thighs. 


(One sits in meditation not for a long time at a stretch. 
There are short intervals of relaxation through brief changes of 
posture when the body gets warm or uncomfortable in the cross- 


legged sitting pose). 


When it is time to wander for alms, he having got up from the 
sitting meditation-pose, and taken his bowl and robe with just the 
thought of meditation uppermost in mind [kammatthana siseneva] 
leaves his dwelling, attending only to the thought of meditation 
{kammatthanarh manasikarontova]. 


WIT JUST THE THOUGHT OF MEDITATION UPPERMOST IN MIND = 
Just with the subject of meditation in the forefront of the mind [kammatthana 
mukheneva], keeping to the thought of meditation [kammatthanam avija- 
hanto}. 


If, when going to his alms collecting place, the bhikkhu’s thought 
of meditation is contemplation on the Buddha’s qualities [buddha- 
nussati kammattinam], he, on arriving at the relic-shrine, enters 
the. shrine’s ‘precincts, without having put aside his thought. of 
meditation on the Buddha. But should. his thought of meditation 
be something other than the Buddha-subject, he having stood 
at the foot of the stairway leading to the shrire-terrace, put by his 
thought of meditation as if it were goods hand-carried, and acquired 
the joy begotten of the Buddha-subject of meditation, goes up the 
stairway. 


If the relic-sbrine is a big one, it should be worshipped at four 
places, when the bhikkhu has gone round it three times’to the 
right. 2 


If it is a small shrine, it should be'worshipped by the meditator 
in eight places when he has gone round it three times to the right 
just as in the case of the big shrine. 


By a bhikkhu who, having worshipped a relic-shrine, has reached 
a Bodhi-tree shrine even the Bodhi-tree should be worshipped. 
And he should worship the Bodhi-tree showing meek demeanour 
as though he were in the very presence of the Buddha, the Bhagava. 
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In. this way, that monk, having worshipped. relic-shrine and 
Bodhi-tree shrine, goes to the place where he had put by his first 
subject of meditation, namely, to the, bottom of the stairway. 
There, having taken up the subject. of meditation he had put by 
earlier, and robed himself (with the upper robe and the shoulder 
cloak held together and worn as one, that is, with the upper 
robe falling within the shoulder-cloak at all edges), near the 
village with the thought of meditation uppermost in mind, he 
enters the village for alms. 


Then, people, after seeing the bhikkhu, say: ‘Our venerable 
one is come,” and having gone forward to meet the bhikkhu, taken 
his bowl, conducted him to the sitting-hall (hall where meals. are 
served to the bhikkhus in a village) or to a house and made him 
take a seat, offer gruel to him. Thereafter, they wash and 
anoint his feet, and till rice is ready sit in front of him and ask 
him questions or become desirous of listening to a talk on the 
Norm: from him. Even if the people do not ask him to speak. to 
them on the Norm, the commentators say that a talk on the Norm 
should be given to the people in order to help them. The bhikkhu 
should expound the Norm for the purpose of assisting the folk with 
the grace of the Norm, thinking, ‘“ If I do not expound the Norm to them, 
who will?” 


There is no Norm-talk separate from the thought of meditation. 
This is said to strengthen the dictum of the commentators mentioned 
above. 


Therefore, after expounding the Norm even with the thought of 
meditation uppermost in mind, after partaking of the food, with 
just the thought of meditation uppermost in mind he leaves the 
village followed by the people who in spite of his requesting them 
to stop accompany him. There, after turning back those who 
followed him, he takes the road to his dwelling-place. 


AFTER EXPOUNDING THE NORM EVEN WITH THE THOUGHT OF 
MEDITATION UPPERMOST IN MIND = After expounding the Nogm just in 
accordance with the character of the thought of meditation that is being 
attended to by oneself, by way of sticking to that thought. The method 
of exegesis is the same in regard to the next expression concerning food. 
AFTER GIVING THANKS. Here too the governing expression 1s: EVEN 
WITH THE THOUGHT OF MEDITATION UPPERMOST IN MIND. ‘THERE, 
just at the place of departure from the village. The point at which the 
bhikkhu actually gets out of the village. 


Then, novices and young bhikkhus who had taken their meal 
outside the village, having left the village earlier than this bhikkhu 
see this bhikkhu coming. And they, after going forward to meet 
him, take his bowl and robe. 
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It is said that bhikkhus of old did this duty without looking at 
the face of the returning bhikkhu and thinking: (this is) our 
preceptor (or) our teacher. In ancient times, they did this duty 
according to the arriving-limit (the, arriving division, section, or 
company).. As the elder bhikkhu came he younger ones per- 
formed this duty not looking to see who the elder was. 


Those novices and young bhikkhus question the elder thus: 
** Reverend Sir, who are these people to you? Are they relatives 
on the maternal side? Are they relatives on the paternal side?” — 
“Having seen what, do you query?”—‘ Their affection and 
respect for you.”—“‘ Friends, what even parents find it hard toodo 
these people do for us. Our very robes and bowls are just due 
to them. Ow’ +; to these people we know no fear on occasions 
of fear =.1d know no lack of food on occasions of famine. There 
are no peoples so helpful: to us as these folk.” Speaking well of 
these people, thus, he goes. This bhikkhu is spoken of as a person 
who carries forth (takes along with him) the subject of meditation 
when he leaves his dwelling but does not return with the thought 
of meditation. 


If to a bhikkhu who performs the duties detailed above, betimes, 
(there arises an intense feeling of discomfort owing to hunger) 
if his kamma-produced caloricity becomes very strong -(pajjalati, 
lit, flames up and lays hold of the derived, assimilated material 
of the body owing to the absence of undigested food in the stomach, 
if sweat exudes from his body and if he is unable to concentrate 
on his subject of meditation, he takes his bowl and robe quite 
early in the morning, worships the relic shrine speedily, and enters 
the village to get gruel just when the village herds go out of their 
pens for pasturing. After he gets the gruel he goes to sitting-hall 
and drinks it. 


Then, with the swallowing of just two or three mouthfuls, the 
kamma-produced caloricity Jetting go the material of the body 
i.e. the inner lining of the stomach [udara patalam] lays hold of the 
property of the food taken in. 


And that bhikkhu, having got to the assuagement of the distress 
of the caloric process like a man bathed with a hundred pots of 
cool water, having partaken of the (rest of the) gruel with the 
thought of meditation uppermost in mind, washed bowl and mouth, 
attended to the subject of meditation till the later forenoon meal, 
wandered for alms in the remaining places—in the places where he 
got no gruel and so where hecould still go for alms—and taken the 
meal with just the thought: of meditation uppermost in mind, 
returns, having taken up just that subject of meditation which is 
thence forward present in his mind. This person is called the one 
who does not carry forth but returns with the thought of meditation. 
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KAMMA-PRODUCED CALoRicITy [kammaja tejo] is an expression refer- 
ring to the function of that part of the alimentary tract where the bile helps 
digestion and from which vital heat spreads—the grahani according to 
Ayurveda. It is stated that the commentator said KAMMA-PRODUCED 
CALORICITY concerning ‘‘ the seizer,’’ the name of the alimentary function 
explained above [gahanim sandhéyaha). 


BECOMES VERY STRONG means : generates a condition of heat. 


SuBJECT OF MEDITATION DOES NOT GET ON TO THE ROAD OF CON- 
TEMPLATIVE THOUGHT owing to the disappearance of concentration of the 
wearied body through hunger-fatigue. 


When in the stomach, indeed, property like cooked rice (called the 
underived, the unassimilated or that which is not due to pre-clinging) is 
absent, kamma-produced caloricity gets hold of the inner lining of the 
stomach. That causes the utterance of words like the following: “‘ I 
am hungry ; give me food.” 


When food is taken, kamma-produced caloricity having let go the inner 
lining of the stomach, gets hold of the food-property. Then the living 
being becomes calm. Therefore in the commentaries kamma-produced 
caloricity is spoken of as (a malignant spirit, a devourer of the living, 
frequenting pools, fording-places and the like and known by the shadow 
it casts on the water) a shadow-demon, 


And. bhikkhus, like this one, who, after drinking gruel and 
exerting themselves in the development of insight, reached the 
state of Saintship in the Buddha’s Dispensation are past all 
numbering (so many have they been). In the Island of the Lion 
Race, alone [sihala dipe yeva], there is not a seat of sitting-hall 
in the various villages which is not a place where a bhikkhu, having 
sat and drunk gruel, attained Saintship [tesu tesu gamesu Asanasala- 
ya ma tam dsanamh atthi yattha yagumh pivitva arahattam patta 
bhikkhu natthi]. 


‘© And bhikkhus, like this one,’ and so forth. With these words the 
commentator points out the state of benefit of the bhikkhu attending to the 
thoughts of meditation, even, in the way aforesaid. 


But a bhikkhu who is a loose liver [pamada. vihari, lit. liver 
in negligence, carelessness or indolence], who is a slacker [nikkhitta 
dhuro, lit. one who has thrown away the yoke—or the burden of 
right exertion—and so.is an irresponsible person], having broken 
all. observances [sabba vattani bhinditva] whilst living spiritually 
frozen’ through the fivefold bondage of mind. [paijica vidha ceto 
vinibandha baddha citto viharanto], having entered the village 
for alms without having even shown a sign of the fact that there 
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is a thing called a subject of meditation (or contemplation), 
and having walked about and eaten his meal in unbefitting 
company, comes out of the village an empty fellow. This 
bhikkhu is called a person who neither carries _ nor returns 
with the thought of meditation. 


Who is spoken of with the words ‘“‘ This one carries forth and 
carries back’? must be known just through the means of the 
observance of carrying forth and carrying back (the subject of 
meditation from the beginning to the end of the journey to and 
from. the village). 


JUsT THROUGH THE MEANS OF THE OBSERVANCE OF CARRYING 
FORTH AND CARRYING BACK means: By way of whatsoever going for 
and returning from alms-gathering only with the thought of meditation. 


Men of good family, desirous of self-improvement, having become 
homeless ones in the Dispensation of the Buddha, when living in 
a group of ten, twenty, fifty or a hundred make a covenant of 
observance, with these words: “‘ Friends, ye renounced not because 
ye were troubled by creditors, not because of fear of punishment 
from the king,,and not because of difficulties of subsistence pro- 
duced by famine and the like, but because ye were desirous of 
release here. Therefore, restrain ye the defilement that is born 
when going (forwards or backwards) just in the process of going; 
restrain ye the defilement that is born when standing just in the 
process of standing; restrain ye the defilement that is born when 
sitting just in the process of sitting; and restrain ye the defilement 
that is born when tying down just in the process of lying down, 


When after the making of such a covenant of observance they go 
to a village for alms, if there are stones, by the road, at distances of 
half-an-usabha, one usabha and one gavuta, these bhikkhus proceed 
attending to the subject of meditation with awareness of those 
stones. If in the course of going (for alms) a defilement of the 
mind arises in one, just in the course of going one restrains or 
suppresses it. If one fails to do so one stops. Then he. who 
comes behind one stops too. And one thinks: ‘‘ This bhikkhu 
here knows the. unciean thought that has arisen in you; 
unbecoming is that to you.’? Thus having reproved oneself and 
developed penetrative insight, one steps into the Real Ground 
(i.e. saintship; so ayarh bhikkhu tuyhamh uppanna vitakkarh janati 
ananucchavikam te etanti paticodetva vipassanarh vaddhetva 
tattheva ariya bhimirm okkamati). 
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If one is not able to do that, one sits down and he who comes 
behind sits down too, it is said: that just is the method. Should 
one be not able to enter into the Real Ground, then, one having 
stopped the defilement, goes, attending to only the subject of 
meditation. One does not raise the foot with mind bereft of the 
subject of meditation but should one do so, one, having turned, 
gets back again even to the earlier step. 


Desirous of self-improvement (atta kamati)—( Those bhikkhus) wishing 
for personal good and well-being [attano hita sukhamicchanta]—those 
wishing for (delighting in, intent on) the Norm is the true meaning 
[dhammacchandavantoti attho|—by reason of the fact that the Norm is 
verily GOOD and WELL-BEING [dhammo hi hitam sukhafica tannimittakam). 
Or to the wise the Norm is the self owing to the absence of difference (of the 
Norm) from the self, and (because the Norm is contained in the self) owing 
to the (Norm’s) state of being included in the living being [atha va vifi- 
fianam attato nibbisesatta atta bhava pariyapannatta ca dhammo atta nama}. 
They (the bhikkhus who have genuinely renounced, in the Dispensation of 
the Buddha) desire, wish for, that (tam kamenti icchanti]* 


Newly (or recently)—at the time this sub-commentary was written— 
however the reading: desirous of attainment, by way of (moral) good, 
is» seen [adhun& pana attha kimati hitavacakena attha saddena patho 
dissati]. The true meaning of that is: (those) wishing for good that is 
connected with the Norm or (those) wishing for the Norm that.is good 
[dhamma safifiuttam hitamicchanté hita bhitam va dhammamicchantati). 


UNBECOMING IS THAT means: unbecoming is another’s knowing of 
one’s own defilement [ parassa jananam). 


This also should be understood as included even by ANOTHER’S KNOWING: 
He (the monk who is trying to overcome the adventitious defilement) makes 
systematic attention strong on account of (his awareness of) the hungry 
condition of those coming behind (pacchato Ggacchantanam chinna bhatta 
bhava bhayenapi yoniso manastkéram paribrithetiti tdampi parassa janane- 
neva sangahitanti datthabbam]. 


EVEN TO THE EARLIER STEP means: just to the first footprint made 
with mind separate from the thought of meditation [purima pade -yevati 
pathamam kammatthina vippayutta cittena-uddharita pada valajije yeva). 


Like the elder Maha Phussa, the verandah-dweller. With 
the stories beginning, here, the commentator lays low the misgiving about 
this observance, for instance, expressed thus: Fust impossible is that what 
is pointed out was, indeed, in this way, practised before [atthane yevetam 
kathitam khvdyam evam patipaynna pubboti asankam nivatteti). 
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It.is said that this elder dwelt for nineteen years fulfilling the 
observance of “‘ carrying forth and carrying back.” Ploughmen, 
sowers, threshers of grain and other people having seen the elder 
go in this manner, said: “‘ This elder goes having halted again 
and again. ~ Why does he do so? Has he got confused about the 
way or has he forgotten something ?”’ 


The elder by just doing the recluse’s duty, with mind yoked to 
the thought of meditation, without giving heed to the talk of 
the people, attained Saintship within twenty years. 


One the very day he became a Saint, a deva who was living at the 
end of the elder’s walking path, stood emitting a radiance that came 
from the fingers of the deva. The Four Regents of the Earth, | 
Sakka the deva-king and Brahma Sahampati came to serve the 
elder. Maha Tissa the forest-dweller, also an elder, saw that 
radiance and inquired of the arahat the next day: “ Last night, 
there was a radiance about your reverence; what was that?” 


Diverting the talk, the arahat said; ‘‘ Radiance is that of light, 
of gem and the like.” But on being pressed repeatediy with the 
words: ‘‘ You are concealing,” he acknowledged, saying, ‘‘ Yes ”’ 
and informed Tissa of his attainment. 


Like the elder Maha Naga of the Black Creeper Pavilion. 
He, it is said, when fulfilling the observance of carrying forth and 
back the subject of meditation, resolved upon keeping to only 
the postures of standing and of walking for seven years, with the 
thought: “I will honour the Blessed One’s great struggle.” And 
after fulfilling for sixteen years again the observance of carrying 
forth and carrying back the subject of meditation, he attained 
Saintship. 


This is said of him: He (when going out for alms to the village) 
raises his foot only with mind yoked to the subject of meditation. 
If he raises with mind not yoked thus, he turns back again. After 
standing dat such a distance from the village as would fraise 
(in the mind of one looking from the village) the doubt: “‘ Is 
it indeed a cow or a recluse?’ and robing himself, he fills his 
mouth with a draught of water from the water-carrier slung over 
the shoulder and hanging under the armpit, having washed his 
bowl with water from the same source. For what reason does he 
fill his mouth so? ‘He does it thinking: ‘‘ Let there be no dis- 
traction of the mind even by the uttering of the words: ‘ May 
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you live long!’ to people come to worship me or give me alms.” 
But when he is asked the question, “ Reverend Sir, which stage 
of the half-month is today?” concerning the date, or when he is 
questioned about the number of monks, he answers, after swallowing 
the water. If there is no questioning about the day and so forth, 
he having spat out the water, at the village gate, at the time of 
leaving, goes. 


Like the fifty bhikkhus who entered upon the rainy season 
residence, at the Monastery of the Galamba Landing Place. 


On the full-moon day of July (asalha), they made this covenant 
of observance:—‘‘ Without attaining Saintship we shall not 
converse with one another.” 


These bhikkhus used to enter the village for alms filling the 
mouth with a draught of water, and when questioned about the 
date and so forth they acted just according to the method 
mentioned above. 


In that village people, having seen the spots on which mouthfuls 
of water had been spurted forth by the returning bhikkhus, said: 
“Today one came; today, two,” And those people thought: 
‘* What indeed is the reason that these bhikkhus neither talk with 
us nor with each other? If they do not speak with each other, 
surely, they are persons who have had a dispute amongst 
themselves,” and saying: ‘‘ Come, we must make them forgive 
one another,” went—in a body—to the monastery. There, they 
saw that no two bhikkhus were in the same place. Then a wise 
man in that crowd said: ‘“‘ Good.people, a place which quarrel- 
some folk occupy is not like this. The relic-shrine and the Bodhi- 
shrine terraces are well swept. The brooms are well arranged. 
And water for drinking and water for washing are well set.” Then 
those people just turned back. And the bhikkhu of that monastery 
attained Saintship within three months and performed:a Pure 
Pavarana ceremony. 


DIVERTING THE TALK = Turning away the talk because of unosten- 
tatiousness due to Realisation [adhigamappichicchataya]. KEEPING TO ONLY 
THE POSTURES OF STANDING AND SITTING: This is said by way of 
the postures proper to be resolved upon for adherence. One restricts oneself 
to these postures not however by way of refusing to practice the proper- 
to-be-practised and necessary posture of sitting at meal-time and on such other 
occasions ; for, by the word, only, it should be understood that one stops the 
remaining forms of sitting, namely, every sitting-posture not absolutely 
necessary of practice, and the posture of lying down. 
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I WILL HONOUR THE BLESSED ONE’S GREAT STRUGGLE. According 
to my strength, I will do worship to the six-year asceticism of extreme 
torture undertaken by the world’s Redeemer for our sakes, since. even the 
honouring of the Master, through conduct, is the more praiseworthy kind of 
worship. Not so praiseworthy is the worship (of him) with material things. 


Pure PauvArana The Paviirana through the state of destruction 
of the outflowings—Saintship [khindsava bhavena pavaranam). 


Thus like the elder Maha Naga dweller’in the Black Creeper 
Pavilion and like the bhikkhus who went into rainy season at the 
Galamba Ford Monastery, the bhikkhu: (who does the observance 
of carrying forth and carrying back. the subject of meditation) 
raises his foot only with mind yoked to the thought of meditation. 
Having reached the neighbourhood of the village, filled the mouth 
with a draught of water, and looked at the streets, he enters the street 
where there are no quarrelsome drunkards, gamesters and such 
folk or where there are no restive elephants, horses and the like. 


There, wandering for alms, he does not go speedily like one in 
a great hurry since there is no ascetic practice of begging food, 
speedily. He goes, rather, having become motionless, like a water 
cart on uneven ground. Entering into each house in order, spending 
such time as is suitable for concluding whether there is or not the 
tendency to offer alms (on the part of the occupants of each house) 
he receives alms, and comes to the inner village, outer village or 
even to the monastery. There he seats himself in a place pleasant 
and good (proper), attends to the thought of meditation with the 
setting up of the perception of loathsomeness in food, and reflects 
by way of the similes of axle-greasing, applying ointment to ulcer 
and feeding on own child’s flesh, and eats the food fully followed 
with awareness of the eight attributes, (and) not for sport, intoxi- 
cation, adornment or the filling up of those places of his body 
that have a deficiency of flesh. 


And he, having eaten, washes.. Then he rests for a while the 
body that, is tired with the business of eating. He attends to just 
the thought of meditation, in the time after eating as in the time 
before eating, and in the last watch of the night as in the first-watch. 


This person is called one who carries forth and carries back the 
subject of meditation. 


The person who fulfils this observance of one who carries forth 
and carries back, called the carrying (of the thought of meditation) 
forth when. going out for alms and the bringing back (of the thought 
of meditation) when returning fromthe alms-round, reaches Saint- 
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ship even in the period of youth (i.e. early age or the first stage 
of life), if he is possessed. of the sufficing condition, the wherewithal 
to accomplish the destruction of ignorance and its defilements. 


If he fails to reach Saintship, in early age, then he reaches it in 
middle age; if he fails in middle age, then at the time of death; 
if he fails at the time of death, then, after. becoming a deva; if 
he fails as a deva, then, at a time when no Buddha has appeared 
on earth, he is born as a man and realises the truth as a Buddha 
who is not able to communicate the truth to others; and if he fails 
to realise the truth in that way, then, immediately on meeting a 
Fully Enlightened Buddha he becomes a person who intuits quickly 
like the elder Bahiya Daruciriya, or a greatly wise one like the 
elder Sariputta, or one of great psychic power like the elder 
Moggallana the Great, or an exponent of ascetic practice like the 
elder Kassapa the Great, or one endowed with clairvoyant power 
like the elder Anuruddha, or an expert in discipline like the elder 
Upali or an expounder of the Norm like the elder Punna Man- 
taniputta, or a forest dweller like the elder Revata, or one of great 
learning like the elder Ananda, or one desirous of training like the 
elder Rahula, the Buddha’s son. 


Among these four that form the set, he who carries forth and 
carries back the subject of meditation reaches thecrest of the clear 
comprehension of resort. 


Further, non-confusion in going forwards and so forth is the 
clear comprehension of non-delusion. ‘That should be understood 
in the following way:—In this Dispensation, a monk, without 
confusing himself, like a blinded wordling who, while going for- 
wards or backwards, becomes muddle-headed, and believes thus: 
“ The soul (or self) goes forward ” or “ The act of going forwards 
is produced by the soul,” or “ I go forwards ” or ‘‘ The act of going 
forwards is produced by me,” and the like, thinks: ‘“‘ When there 
is the arising in one of the thought ‘ I am going forwads,’ just with 
that thought, appears the process’ of oscillation originating frori 
mind which brings to birth bodily expression (or intimation). 
Thus by the way of the diffusion of the process of oscillation due 
to mental activity, this skeleton called the body goes forward.” 


In raising up the foot A [paduddharane] two processes [dhatuyo] : 
extension [pathavi] and cohesion [apo], are low, weak [omatta honti 
dubbala], and the other two processes: caloricity [tejo] and 
oscillation [vayo] are high, powerful [adhimatta honti balavatiyo]; 
so, too, in stretching out the foot B fatiharane] and in shifting 
away the foot C [vitiharane]. But in dropping down the raised 
foot D [vossajjane], and likewise in keeping the foot on the ground E 
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{sannikkhepane] and in pressing the foot against the ground F 
[fsannirumbhane] the first two processes are high and powerful 
and the second, low and weak. There, the material and mental 
phenomena in A do not occur in B; those.in B do not occur in C: 
those in C do not occur in D; those in D.do not occur in E; those 
in. Edo not occur in F, These phenomena after coming into 
existence in the form of several sections, links, and parts, break 
quickly just in those places, crackling like sesamum seeds thrown 
into.a heated pan. In this matter, who is the one.that goes forward, 
or whose going forward is there? In the highest sense, (para- 
matthato) what takes place is the going, the\standing, the sitting 
down and the lying down of the processes... -With material form in 
the several divisions (groups or parts), 


One consicous state arises 

And quite another ceases, 

In sequence, like a river’s flow, 

These states (of mind and matter). go. 

[aiifiarh uppajjate.cittam afifiarh cittam nirujjhati 
avicimanusambandho nadi soto va, vattati]. 


Low [omatta] = Negligible [avamatta], poor in regard to standard 
[limakappamana]. 


Since the process of caloricity with (its cognate process) oscillation 
coming (as a servant or follower) behind it [vayo dhatuya. anugata 
tejo dhatu] is the condition for upraising [uddharanassa paccayo}, caloricity 
and oscillation are in preponderance, by reason of capability, in the action 
of upraising. Caloricity is specially conducive to the action of upraising 
and so in upraising oscillation is subordinate to caloricity. The processes 
of extension and cohesion are low in the action of upraising owing to their 
incapacity to raise up. 


Since the process of oscillation with (its cognate process) caloricity 
coming (as a servant or follower) behind it [tejo dhatuya anugata vayo 
dhiitu) is the condition for stretching out and shifting away [atiharana 
vitiharandnam paccayo), oscillation and caloricity are in preponderance by 
reason of capability, in stretching out and shifting away. Oscillation is 
naturally active and because in the actions of stretching out and shifting 
away its movement is excessive, caloricity is subordinate to oscillation in 
these actions. The other two processes are low in stretching out and 
shifting away because of the incapacity of these processes to stretch out and 
to shift away. 


Raisine up is the lifting of a foot from a place already stepped on to. 


STRETCHING OUT is the carrying of a foot to the front from the place 
on which one is standing. 
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SHIFTING Away is the carrying of a foot sidewards (by moving it laterally) 
Sor the purpose of avoiding stake and the like or for avoiding contact with 
the other foot already set on the ground. 


Or STRETCHING OUT is the carrying of a foot (near) to the place where 
the other foot is set and suiFTING AWAY is the carrying of a Soot further 
to a point beyond the place on which the other foot is. 


Since the process of cohesion with (its cognate process) extension coming 
(as a servant or follower) behind it [pathavi dhituya anugata apo dhatu} 
ts the condition for dropping down [vossajjane paccayo}, cohesion and 
extension are in preponderance by reason of capability in the action of 
dropping down. The nature of cohesion is most gravid and so in the laying 
down of an upraised foot extension is subordinate to cohesion. Because 
of their incapacity to drop down what is upraised the processes of caloricity 
and oscillation are called low in this connection. : 


Since the process of extension with (its cognate process) cohesion coming 
(as a servant or follower) behind it [apo dhatuya anugata pathavi dhatu] 
ts the condition for the keeping (of a foot) on the ground, extension and 
cohesion are in preponderance by reason of capability, in the keeping (of a 
foot) on the ground. In keeping the foot on the ground too, as in the 
state of something fixed, cohesion is subordinate to extension owing to the 
excessive functioning of the latter process. 


Cohesion is subordinate to extension also by way of the contactual action 
of the process of extension in pressing the foot against the ground. 


And here DROPPING DOWN is lowering by way of relinquishment or laying 
down. The setting down, thence, of the foot-on the ground and so Sorth is 
KEEPING THE FOOT ON THE GROUND. After keeping the foot on the 
ground, the coming to a complete standstill of the action of going, by way 
of contacting is PRESSING THE FOOT AGAINST THE GROUND, 


THERE = Jn this going forward or among the six aforesaid divisions 
known. as raising up, stretching out, shifting away, dropping down, keeping 
down, and pressing against. 


IN RAISING UP = In the moment of upraising. MATERIAL AND 
MENTAL PHENOMENA = The material phenomena proceeding in the form 
of upraising (or through the mode of upraising), and the mental phenomena 
originating that materiality DO NOT OCCUR IN STRETCHING OUT by 'reason 
of their existing only for a moment. Throughout, this is the method of 
exegesis in this passage. 


JUsT IN THESE PLACES = Wherever, in the divisions beginning with 
upraising, phenomena come to be, just in. those very places, they perish. 


To be sure, owing to swift change there is no going over of phenomena to 
another place. 
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Sections = Divisions. Linxs = Joints. Parts = Portions. 
And all here is stated concerning the abovementioned divisions of the action 
of going which take place in the form of a-differentiated serial process. 


More fleet than the group of devas running before the Sun’s chariot— 
the group of devas in the shape of horses with keen-edged razors attached 
to their heads and hoofs, engaged in and taken to going, plunging forwards, 
some above and some below, but never knocking: against each other, though 
moving close together—is the moment of existence of material phenomena. 


As the break-up of sesamum seeds that are roasted takes place almost 
at once with the sound of crackling, the destruction of conditioned phenomena 
takes place almost at once with phenomena’s arising. For, similar to the 
crackling sound, the sign of the breaking up of the sesamum seeds, is ARISING 
the sign (indicatory) of the (eventual) breaking up of conditioned 
phenomena, owing to the destruction (inevitably and) assuredly of phenomena 
that have arisen. 


WHo IS THE ONE THAT GOES FORWARD? Just no one. [ko eko 
abhikkamati nabhikkamati yeva). 


Could it be said: WHOSE GOING FORWARD IS THERE ? No. Why? 
In the highest sense, what takes place is the going, the standing, the sitting 
down, and the lying down of the processes. 


The passage just mentioned is for dispelling the false idea of a self that 
goes forward which a confused blinded worldling is apt to possess or the 
passage is stated by way of objection and refutation. 


WITH MATERIAL FORM IN THE SEVERAL DIVISIONS [tasmim tasmim 
kotthase ripena saddhim| means: with material form in the aforesaid 
sixfold division. 


The conscious state of the thought-unit that comes into existence when 
any material form comes into existence, runs a course of its own and does 
not get into close contact with the material form in question, nor does it get 
into repeated contact or relation with that material form. Therefore it is 
said: one conscious state arises with material form and quite another ceases 
when that material form ceases. By reason of the absence of close or repeated 
contact [apaccamatthatta] of mind with matter this happens... Tension, 
oscillation or vibration of mind is quicker than that of matter, seventeen times. 


The words: WITH MATERIAL FORM in relation to the first. sentence 
of the stanza mean: with whatsoever material form arising simultaneously 
with a conscious state [yena kenact sahuppajjanakena riipena|. And 
the same words in relation to the second sentence of the stanza refer to the 
material form already arisen and existing at. the starting point of the 
seventeenth thought-unit that occurs after the ceasing-phase of the thought- 
unit with which the aforesaid material form arose and which material 
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form arisen already has a total duration from its arising to ceasing of 
seventeen consecutive thought-units-and is possessed of the nature of ceasing 
together with the cessation of the seventeenth thought-unit mentioned above, 
namely, of the seventeenth thought-unit in its phase of dissolution or ceasing 
[dutiya pada sambandhe pana riipeniti idarm yam tato nirujjhamdana cittato 
upari sattarasama cittassa uppadakkhane uppannarn tadeva tassa nirujjha- 
mana cittassa nirodhena saddhim. nirujjhanakam sattarasa cittakkhana- 
yukam ripam sandhiya vuttam. 


Material and mental phenomena would perhaps be taken ‘as things of 
equal duration, if the matter were putin a different way to this. ‘Should 
these two kinds of phenomena be wrongly considered as things of equal 
duration then there would be contradiction with such commentarial sayings 
as: ‘‘ Material form is slow-changing, is tardy as regards ceasing,” 
and with such textual sayings as: “I do not see a single thing so swiftly 
changing, o bhikkhus, as this mind’ [aniatha riparipadhamma sama- 
nayuké siyurn yadi ca siyum atha ripam garu parinamam dandha nirodhanti 
di atthakatha vacanehi naharn bhikkhave eka dhammampi_ samanupas- 
sémi evam lahu parivattarh yathayidam bhikkhave cittanti evamadi pali 
vacanehi ca virodho siya]. 


Since the nature of mind and mental characteristics [citta cetasika] is 
to cognize or to have objects, mind and mental characteristics arise cognizing 
[vibhdventa] according to their strength [ yatha balam] the thing become a 
condition to mind and mental characteristics, in the form of an object or 
the thing become on object-condition to mind and mental characteristics {attano 
Grammana paccayabhiitamattam|. And immediately after the accomplish- 
ment or the effectuating of that which comprises the nature or quality of mind 
and mental characteristics, and that quality is just the process of cognizing, 
there occurs the ceasing of mind and mental characteristics [tesam sabhava 
nipphatti anantaram nirodho]. 


Material phenomena, however, do not: take objects, have no objects 
[andrammana]; they do no cognizing. Material phenomena have to be 
cognized ([pakasetabba|. Cognizibility’s fulfilment [pakasetabba bhava 
nipphatti) occurs. with sixteen thought-units [solasehi cittehi hott). 
Hence the reduction of material phenomena to seventeen thought- 
units, together with the one thought-unit of the past, is acknowledged, by 
the commentator, it is said [tasma eka cittakkhanatitena saha sattarasa 
cittakkhanayukata riijpadhammanam icchitati). 

The swift changeability of mind or consciousness [vitttanassa lahupari- 
vattita] takes place through the mere combination of the other three mental 
aggregates with variform consciousness (the protean mind) and through 
the mere combination of objects with the same consciousness that is replete 
with variegation [lahuparivattana vififana  visesassa sangati matta 
paccayataya tinnam khandhinam visaya sangatimattatéya ca). 
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The state of slow change of material form [ripassa garu parivattita) 
occurs owing to the condition of sluggishness of the primaries, namely, 
of the processes of extension, cohesion, caloricity and oscillation symbolised 
by earth, water, fire and air, respectively [dandha maha bhiita paccaya- 
taya). : 


Only the Tathigata, he who has arrived at the Truth by traversing the 
Ancient Road of the Buddhas, has knowledge of the different processes 
according to reality [yatha bhitarn nana dhatu fanarh kho pana tatha- 
gatasseva]. And by means of that knowledge of the Tathagata, the 
condition of pre-nascence as just a material phenomenon is stated. Likewise, 
by that knowledge of the Tathagata, the condition of post-nascence, too, 
is stated. Because of the statement of the pre-nascent and post-nascent 
conditions (the idea of) the identity of moment of occurrence of mental and 
material phenomena is just not fit. Therefore it was said by the com- 
mentator, the elder Ananda thus: Fust according to the method stated 
should the meaning be understood here [tena ca pure jata paccayo ripa 
dhammova vutto paccha jata paccayo ca tathevati ripariipa dhammanam 
samanakkhanaté na yujjateva tasma& vuttanayenevettha attho veditabboti 
Gcariyena vuttam). 


This matter was stated in this way because it is easy to understand the 
simultaneity of cessation of mind and bodily or vocal expression (tadetarn 
citténuparivattiya viiihattiya eka nirodha bhavassa suvifieyyatta evam- 
vuttam].* 


The meaning should be. understood thus: Quite another conscious state 
(i.e. thought-unit) ceases with the ceasing of the material form arisen at the 
starting point of the seventeenth thought-unit which is earlier to the material 
form together with expression that is physical, in short, seventeen thought-units 
arise and pass away during the life-time of all material form except those 
connected with expression [tato sdvififiattikena puretaram sattarasama 
cittassa uppadakkhane uppannena ripena saddhim afitam cittam nirujjhatiti 
attho veditabbo]. 


The passage should be constructed thus: One conscious state ceases and 
quite another arises i.e. the conscious states at the arising and the ceasing 
of material phenomena are different [aiam cittam nirujjhati aitiam 
uppajjate cittanti yojetabbama]. Indeed one is the word explanation ; another is 
the explanation. of the sense [aftito hi saddakkamo aitiio atthakkamo]. While 
the conscious state arisen earlier in ceasing it ceases in just the form of 
proximity-condition and so forth to another conscious state arising after it 
[yarn hi purimuppannam -cittam tam nirujjhantam aiiassa paccha 
uppajjamanassa anantaradi paccaya ,bhiveneva nirujjhati]. Even another 
conscious state which has just obtained a condition thus arises [ yathaladdha 
paccayameva afiitampi uppajjate cittam]. And here (mind is) in a different 
state by reason of the difference of occasion [avattha visesato cettha aiitatha) 
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2. Clear comprehension in looking straight on and 
in looking away from the front 


ALOKITE = “In looking straight, on.” VILOKITE = 
“In looking away from the front.” Here, looking straight. on 
[alokitarh] = seeing in the direction in front of oneself [purato 
pekkhanarh].. Looking away from the front. [vilokitam] = 
Looking out in all other directions [anudisé pekkhanam]. 


And other kinds of seeing, by way of.turning the eyes in. the 
direction above, in the direction beneath and in the direction 
behind are called looking upwards, looking downwards .and 
looking backwards. Here those are not taken. But just these 
two—-looking straight on and looking away from the front—are 
taken, by way of what is befitting. Or, by this method, it is said, 
all those are also taken. 


By WAY OF WHAT Is FITTING = In ‘the form of that which is suitable 
to a recluse. 


Since looking downwards could happen in such actions as sweeping and 
plastering the floor with clay and cow-dung, looking upwards in removing 
cob-webs and other similar actions, and looking backwards in such actions 
as the avoiding of danger coming from behind, it. is said, that the commentator 
uttered the passage beginning with the words: OR, BY THIS METHOD. 
By that the commentator points out that the statement is also one of the 
kind that implies what’ is not expressed—an elliptical statement. 


Here, the comprehending. of purpose (in looking straight on), 
without having just looked by the force of the thought, when the 
thought ‘I shall look straight on” arises, is clear comprehension 
of purpose. That should be understood by making the venerable 
elder Nanda the example of a person who perceives through 
experience by the body [kaya sakkhi].* The following is stated 
in this connection: ‘“‘ Should looking straight on in the eastern 
direction become a thing that must be done, by Nanda, he 
looks straight on in the eastern direction, having reflected 
with all his mind thus: ‘May no covetous, grief-producing, 
mean, unskilful mental phenomena flow upon (overcome) me 
while I am looking in the eastern direction.’ There, he 
becomes mindful, thus.” Further, purposefulness and ° suita- 
bility, here, too, should be understood just according to the manner 
in which they are explained in connection with the worshipping 
of a relic shrine and so forth. 


When the venerable elder Nanda was working for insight he slid into 
an unfavourable state of mind beginning with boredon in regard tq the 
holy life and on becoming aware of that state of mind of his, he stirred 
himself, saying, ‘‘ I will restrain myself well.” Then having become energetic 
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and very conscientious regarding guardedness at the. doors of the controlling 
faculties of sense, he reached the state of one of great perfection in 
selj-restraint, through the fulfilment of all duties.. By reason of that 
perfection the Master placed him in the position.of pre-eminence in regard 
to the controlling faculty of restraint, with the words: ‘‘ This one, namely, 

‘anda, O. bhikkhus, is the chief among my disciples endowed with the 
controlling faculty of restraint.” 


Because clear comprehension of resort-is just the keeping to the 
course of meditation, looking straight on and looking away 
from the front should be done just| according to each person’s 
meditation (on the aggregates, processes and bases or on..a-con- 
templation-device and so forth). with the thought of meditation 
uppermost in mind. 


Within, it is said, there certainly is no self or soul which looks 
straight on or looks away from the front. Still, at-the arising of 
the thought “TI shall look straight: on,” and with that thought 
the process of oscillation [vayo dhatu] originating from. mind, 
[citta samutthina] bringing into being» bodily expression 
{vififiatti] arises. Thus owing to the diffusion of the process of 
oscillation born of mental activity [citta kiriya vayodhatu vippha- 
ra], the lower eyelid goes down and the upper eyelid goes up. 
Surely there is no one who opens with a contrivance. 


Thereupon, eye-consciousness arises» fulfilling the ‘function. of 
sight [tato cakkhu vifiidnam dassana kiccarh sidhentam uppaj- 
jati], it is said. Clear comprehension of this kind here is indeed 
called the clear comprehension of non-delusion [evam sampaja- 
nanath panettha asammoha sampajaiijiath nama]. Further, clear 
comprehension of non-delusion should be also understood, here, 
through accurate knowledge of the root (mila pariiifia), through 
the casual state (agantuka bhava) and throug: the temporary 
state [tavakalika bhava]. First (is the consideration) by way of 
the accurate knowledge of the root:—- 


There is (first) the mental state of the life-continuum, 
And (then) there are adverting, seving, receiving, 
Considering, determining, and impulsion ‘ 
Which is seventh (in cognition’s course). 


[bhavangavajjanaiiceva dassanam, sampaticchanarh 
santiranam votthapanam javanam bhavati sattamam). 


There, in the course of cognition, the life-continuum, goes. on 
fulfilling the function of a (main)..factor of the rebirth-process 
{tattha bhavangam upapatti bhavassa anga kiccam sadhayamé- 
nam pavattati]; after the turning. round of the life-continuum, a 
barely active mind process, fulfilling the function. of adverting or 
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attending to an object at the sense-door of the eye, goes on [tarh 
avattetva kiriya mano dhatu Avajjana kiccarh sédhayamana); 
from the cessation of that, fulfilling the function of seeing, eye- 
consciousness goes on [tannirodha cakkhu vififidnarh dassana 
kiccath sidhayam4n4]; from the cessation of that, a resultant mind 
process, fulfilling the function of receiving, goes on [tannirodha 
vipaka mano dhatu sampaticchana kiccarh sidhayamana]: from the 
cessation of that, 4 resultant mind consciousness process, fulfilling 
the function of considering, goes on [tannirodhé vipaka mano 
vififidna dhatu santirana kiccarh sidhayaman4]; from the cessation 
of that, a barely active mind consciousness process, fulfilling °the 
function of determining, goes on [tannirodha kiriya mano vififiana 
dhatu votthapana kiccarh sidhayamana]; from the cessation of 
that, an impulsion impels seven times [tannirodhé sattakkhatturh 
javanam javati]. 


Now, among the mental states of the life-continuum and so forth 
or even in the mental state of the first impulsion, there is no looking 
straight on or looking away from the front, by way of lust, 
hatred or ignorance by him who sees in any direction. Also there 
is no such stained vision by him in the mental state of the second 
impulsion, the third, the fourth, the fifth, sixth or even in the 
seventh impulsion. But when, like soldiers in a battlefied, the 
mental states, after breaking-up gradually are fallen, one atop of 
another, there takes place looking straight on or looking away 
from the front, by way of lust, hate and ignorance, accompanied 
by the discriminatory thought: ‘‘ This is a woman,” or “‘ This is a 
man,’’ much in the same way as the falleu are distinguished after 
a battle; for in the frenzy of fighting there is no room for recognition 
of the individuals engaged in the fray.* 


Thus here in the first instance, clear comprehension of non- 
delusion should be understood; by way of the accurate knowledge 
of the root. 


The passage beginning with the words: WITHIN, IT IS SAID, THERE 
CERTAINLY IS NO SELF OR SOUL 1s'stated toexplain that LOOKING STRAIGHT 
ON Or LOOKING AWAY FROM THE FRONT is, to be sure, just a variety of 
occurrence of even bare phenomena and that therfore clear comprehension of 
non-delusion is the knowing of that fact asit really is [yasma pana Glokitadi 
nima dhamma mattasseva pavatti viseso tasma@ tassa yathavato jananam 
asammoha sampajatiiant: dassetum abbhantaret adi vuttam). 


Accurate knowledge of the root [mila parifita] = comprehension of 
the fundamental reason of impulsion at the mind-door [mano dvarika 
javanassa mila karana parijananam}. 


Through the casual state [agantuka bhava]: through the state of one 
come as a stranger [abbhagata bhava]. Through the temporary state 
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[tavakdlika bhava]: through the state of proceeding only at a certain 
moment (tam khana matta pavattakassa bhava). 


FULFILLING THE FUNCTION OF A, (MAIN) FACTOR OF, THE REBIRTH- 
PROCESS means: accomplishing the principal work. of a link; what is 
stated by that is this: having become substance. The life-continuum is, 
indeed, the principal factor and the, principal basis because of similarity 
to the relinking mind. Therefore, it is called the principal factor and 
basis or it is called so owing to its fulfilllng of the function of a ground 
or reason by way of the causal condition of unbroken procedure | patthina 
bhiitam anga kiccam nipphadentam sariram hutvati vuttam hoti, bhavahgam 
hi patisandht® sadisatta patthinam angam patthanatica sartranti vuccatt, 
avicchedappavatti hetu bhivena va karana kiccam sadhayamananti attho). 


The expression: AFTER THE TURNING ROUND OF THAT has been 
stated by way of general reference to the life-continuum, threefold as regards 
procedure: past thought-unit of the life-continuum, movement of the life- 
continuum and stoppage of the life-continuum. At this place TURNING 
ROUND refers just to the stoppage of the life-continuum [tam Gvattetvati 
bhavatiga simarkha vasena vultam pavattakara visesa vasena pana 
atitadina tibbidham lattha ca bhavangupacchedasseva avattanam). 


FROM THE CESSATION OF THAT (lannirodha) = Owing to the dissolution 


of that [tassa nirujjhanato|—expressions of reason by way of proximity- 
condition [anantara paccaya vasena hetu vacanam). 
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tattha hi Gvajjana votthabbaninam puretaram pavatta yoniso manasikira 
vasena ayoniso dvajjana votthabbanakarena . pavattanto itthe itthi ripa- 
dimhi lobha sahagata mattam javanarh uppajjati anitthe ca dosa sahagata 
matiam na pana ekanta rajjana dussanddi hoti tassa pana mano dvari- 
kassa rajjana dussanddino pafica dvérika javanam milam yatha vuttam 
va sabbampi bhavatgadi evam mano dvdarikassa javanassa miila karana 
vasena mila pariina vutta. -Agantuka tavakalikata pana pafica dvarika 
javanasseva apubba bhava vasena ittarata vasena ca]. 


AFTER BREAKING UP GRADUALLY ARE FALLEN, ONE ATOP OF 
ANOTHER, on account of the turning round—changing, moving—early and 
later or before and after or below and above, in the form of the arising of the 
mental state of the life-continuum [hettha ca upari ca parivattamana vasena 
aparaparam bhavaiguppatti vasena). 


Likewise indeed (is indicated) the falling after breaking down of the 
(other) mental states on account of the arising of the mental state of the 
life-continuum [tathé. bhavanguppada vasena hi tesarh bhijjitod patanam). 


By this indeed the commentator shows, by way of the gradual arising of 
the earlier and the later mental state of the life-continuum, the arising of the 
impulsion of the mind-door course of cognition which is different. to the 
impulsion of the course of cognition at the five doors of sense [imind pana 
hetthimassa uparimassa ca bhavaigassa..aparaparuppatti vasena paiica 
dvarika javanato visadisassa mano dvarika javanassa uppaidam dasseti). 


Because of the proceeding of lust and the like by just the way of mind-door 
impulston, the commentator said even thus: THERE TAKES PLAGE 
LOOKING STRAIGHT ON OR LOOKING AWAY FROM THE FRONT, BY 
WAY OF LUST, HATRED AND IGNORANCE. 


On an object falling within reach of consciousness at the eye-door, 
impulsion arises right at the very end when from the movement of 
the life-continuum onwards, the states of adverting, seeing, 
receiving, considering and determining, having arisen, have ceased. 


That impulsion is like a visitor, at the eyedoor - which is 
comparable to a house belonging to the states of adverting andthe 
rest mentioned above born there before the arising of impulsion. 


As it is not fit for a visitor who has arrived at a strange house for 
the purpose of getting some assistance from the owners of \the 
house to do any kind of ordering when the owners themselves are 
silent, so it is unfit for impulsion to be involved in Just, hate and 
ignorance, at the eyedoor house of adverting and the other states 
of mind, when those states of mind are themselves not lusting, 
hating or bound up with ignorance. Clear comprehension of 
non-delusion should thus be known. by way of the casual state. 
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Verily, at the eyedoor, the mental states that close with the state 
of determining arise and break up together with associated 
phenomena, at just those places on which they arise. They do 
not see each other. Therefore the mental states that close with 
determining are brief and temporary. ‘There, as in.a house of the 
dead, where here is one more to die just at that very instant, it is 
not proper for that one who is to die to be given to delight in 
dancing and singing and the like, even so, at'a sense-door, when 
the states of adverting and the rest with associated phenomena 
have died just where they arose, it isnot fit for the remaining 
impulsion that is to die shortly to take delight in anything by way 
of lust and the like. Clear comprehension of non-delusion should 
be understood thus by way of the temporary: state. 


LIKE A VISITOR= Like someone. come. specially, a stranger [agantuka 
puriso viva]. 


Visitors are of two kinds, by way of a guest, that is, a person who comes 
and goes, a person who does not stay permanently in a place, and by way of 
someone who comes specially to a place, a stranger. In this connection, 
one who is an acquaintance, or one who is known, is a guest. One who is not 
an acquaintance and is unknown, 1s a stranger. _ According to the context 
here a stranger is meant. 


Since to these mental states there is just that duration limited to the process 
of. rise-and-fall of mental phenomena, these states of mind are called 
temporary. 


And further this clear comprehension of non-delusion should be 
understood, by way of the reflection on the aggregates, bases, 
processes and conditions. 


To be sure, here, eye and visible object are materiality-aggregate ; 
seeing is consciousness-aggregate; feeling» that ‘is associated with 
seeing is feeling-aggregate; perceiving -is_perception-aggregate, 
and those beginning with sense-impression are formation- 
aggregate. Thus looking-straight-on-and-looking-away-from-the 
front is seen in the combination of these five aggregates. There, 
who, singly, looks straight on? Who looks away from the front? 


Seeinc = Eye-consciousness [cakkhuvititinam]. By reason of knowing 
the acts of looking straight on and of looking away from the front in that 
way only as “* eye-consctousness”’, adverting and the rest are left out, as 
bare seeing only is in “ eye-consciousness ” [tassa vaseneva alokana vilokana 
pakitayananto avajjanddinam dgahanam). 


Separate from that fivefold aggregate who, singly, looks straight on? 
Who, singly; looks away from the front? «None, singly, only by oneself 
indeed, looks straight on, and none, singly, only by oneself, looks away from 
the front—this réply is intended to be given to the questions. 
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In the same way, eye is eye-base; visible, object is, materiality- 
base; seeing is mind-base; feeling and so forth, the associated 
things, are thing-base. Thus looking-straight-on-and-looking- 
away-from-the-front is seen in the combination of these four bases. 
There, who, singly, looks straight on? Who looks away. from, the 
front? Likewise, eye is eye-process; visible object is materiality- 
process;~ seeing is eye-consciousness-process;,,and the things 
beginning with feeling associated with-eye-consciousness are mind- 
process. Thus, looking-straight-on-and-looking-away-from-the- 
front is seen in the combination. of these four, processes. , There 
who, singly, looks straight on? Who looks away from the front? 
Exactly, in the manner already. stated, eye is support-condition; 
visible object is object-condition; .adverting is condition of 
proximity, contiguity, decisive-support, absence and disappearance ; 
light is condition of decisive-supportand those beginning with feeling 
are conascence-condition. Thus looking straight-on-and-looking- 
away-from-the-front is seen in the combination of these conditions. 
There, who, singly, looks straight on? Who looks away from the 
front? 


With the words: LIGHT IS THE CONDITION OF DECISIVE-SUPPORT 
the conditionality of seeing is stated through the Suttanta method, through 
the way of illustrated discourse, discursively, indirectly. 


Conascence-condition too belongs to just seeing. This is (given as) 
only an example owing to the obtaining aiso of conditions of mutuality, 
association, presence, non-disappearance and so forth. 


Here, in this way, by reflection on the aggregates, bases, 
processes, and conditions, too, clear comprehension of non- 
delusion should be understood. 


3. Clear comprehension in the bending and. the 
stretching of limbs. 


SAMMINJITE PASARITE «= '* In bending and in stretch- 
ing.” In the bending and the stretching of the joints. 


The consideration of purpose and lack of purpose in regard 
to any contemplated act of bending or stretching, and the taking 
up of that which is purposeful, after not bending and stretching 
atcording to merely the mind’s inclination, is clear comprehension 
of purpose. 


In this matter, a person who. experiences pain every moment 
due to standing long with bent or stretched hands or feet does not 
get concentration of mind (mental one-pointedness), his subject. of 
meditation entirely falls away, and he does not obtain distinction 
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(absorption and so forth). But he who bends or stretches his hands 
and feet for the proper length of time does not experience pain, 
gets concentration of mind, develops his subject of meditation and 
attains distinction. Thus the comprehension of purpose and 
non-purpose should be known. 


Clear comprehension of suitability is the comprehension of the 
suitable after considering the suitable and the non-suitable even 
in a matter that is purposeful. In this connection, the following is 
the method of explanation: It is said that on the terrace of the 
Great Relic Shrine, while young’ bhikkhus were rehearsing the 
doctrine, young bhikkhunis standing at the back of the bhikkhus 
were listening to the rehearsal. Then a young bhikkhu came into 
bedily contact with a bhikkhuni while stretching out his hand, and, 
by just that fact, became a layman. Another bhikkhu in stretching 
his foot stretched it into fire and his foot got burnt to the bone. 
Another stretched his foot on an ant-hill and was bitten in the foot 
by a poisonous snake. Another bhikkhu stretched out his hand 
till it rested on the pole of a robe-tent; a ribbon-snake on the pole 
bit the hand of that bhikkhu. 


Therefore the stretching of one’s limbs should be done in a 
suitable and not an unsuitable place. This should be understood 
here as clear comprehension of suitability. 


Just by the showing of the tribulation of non-comprehension of that, 
the felicity of comprehension is made clear; thus here, the illustration of 
these should be understood. 


IN THE TERRACE OF THE GREAT RExic SHRINE = In the terrace 
of the great relic shrine known by the name of Hemamali, at Anuradhapura, 
in Lanka, built by the king Dutthagamini. 


By jJusT THAT FACT, BECAME A LAYMAN = By reason of coming 
into bodily contact with a female, that bhikkhu_ having become. filled with 
longing for sense-delights turned to the lower life of the world. 


ON THE POLE OF A ROBE-TENT = On a pole fixed to the roof of a 
tent covered with robes. 


It is said by the commentator that bhikkhus having made a robe-tent 


were in that tent rehearsing the doctrine even on the terrace of the Great 
Relic Shrine. 


It is said by the commentators, the elders Ananda and Dhammapaia, 
that the ribbon-snake is a snake-species fourd in Lion Island. 


Clear comprehension of resort should indeed be illustrated 
by the story of the senior bhikkhu called Great Elder. 


87 


It is said that Great Elder seated :in his day-quarters bent his 
arm quickly whilst talking to his resident. pupils and then after 
putting back his arm to the position in which it first was bent it 
again slowly. ‘The resident pupils questioned him thus: ‘“ Rever- 
end Sir, why, after bending the arm quickly, did you, having placed 
it in the position in which it first was, bend it slowly ?” 
“Friends, until now I did not bend this arm. with a. mind 
separate from the subject of meditation ever since I began’ to 
attend to the subject of meditation. Therefore, having put back 
the arm in the place it was first in, I bent.” ‘‘ Good! Reverend 
Sir.. A bhikkhu should be one who acts.thus.”” . Here, too, it should 
be understood that the non-abandoning of the subject of meditation 
is clear comprehension of resort. 


SUBJECT OF MEDITATION = The subject of meditation of the elements 
(modes or processes) that is according to the method about to be stated with 
the words ** Within there is no soul’? and_.so forth. 


Within there is no soul that bends or stretches... By the diffusion 
of the process of oscillation born of mental activity, bending and 
stretching occur. Indeed, here, it should be understood that the 
knowing in this way is clear. comprehension. of non-delusion. 


4- Clear comprehension in wearing 
shoulder-cloak and so forth 


SANGHATI PATTA CIVARA DHARANE = “In wearing 
the shoulder-cloak, the other (two) robes and the bowl.” 


In this connection, purpose is what accrues materially to one, 
on the almsround, and what is stated by the Blessed One according 
to the method beginning with the words, “ for keeping out cold, 
for keeping out heat.” 


Suitable to one who is naturally warm-bodied is fine clothing, 
and that is suitable to one who is weak, too. To the susceptible 
to cold is suitable thick clothing made of two picces of cloth laid 
one over the other and stitched together (called also a double 
cloth), Non-suitable to these is clothing contrary to the kind 
mentioned above. 


A worn-out robe is verily not suitable as that robe will even 
be hindrance-causing when one patches and sews or darns it. 


Likewise, hindrance-causing are robes of silk, fine. hemp and 
similar material that stimulate cupidity. For, to the lone-dweller 
in the forest such robes are productive of loss of clothing and 
of life. 


88 


With the words, TO THE LONE-DWELLER IN THE FOREST SUCH ROBES 
ARE PRODUCTIVE OF LOSS OF CLOTHING, the commentator mentioned 
in part what constitutes the loss of (or destruction of) the life of purity and 
it is stated so because clothing is property free to be taken or used by or 
accessible to thieves and the like. 


The robe acquired by wrong means of livelihood and the robe 
which decreases the good and increases the bad in the one who 
wears it, are irreversibly not suitable. 


Just by that statement (of irreversibility) the commentator show's that the 
non-suitable mentioned earlier is not non-suitable absolutely because of 
the posstbility of the non-suitable mentioned earlier becoming suitable 
to someone, at some time, owing°to this or that reason. . This pair (of robes 
mentioned) here is however absolutely non-suitable, on account of the absence 
of suitability to anyone at any time. 


Here, from the foregoing, clear comprehension of the suitable 
and the non-suitable should be understood; as the holding’ fast to 
the line of meditative thought, by way of the non-abandoning of the line 
of contemplation which the commentator is going to state [vakkhamana 
kammatthanassa avijahana  vasena], clear comprehension of resort 
should be understood. 


Within there is nothing called a soul-that robes itself. - According 
to the method of exposition adopted already, only, by the diffusion 
of the process of oscillation born of mental activity does the act of 
robing take place. The robe has no power to think and the body 
too has not that power. The robe is not’aware of the fact that it is 
draping the body, and the body too of itself does not think: ‘I 
am being draped round with the robe.” Mere processes clethe a 
process-heap, in the same way that’a modelled figure is covered 
with a piece of cloth. Therefore, ‘there is neither room for elation 
on getting a fine robe nor for depression on getting one that is 
not fine. 


Wiruin. Jn one’s own mental flux [abbhantareti. attano  santane]. 


Bopy Too. Body too is only an ego-concept [kayapiti atta paithatti 
matto kZyopt}. 


I = Karma produced body [ahanti kamma ‘bhito kayo). 


Processes = External processes called robes [civara sankhata bahira 
dhéituyo}. 


PROCESS-HEAP = The internal process-collection called the body 
[dhatu samihanti kaya sankhatam ajjhattikam dhatu samttham). 


Some honour an ant-hill:where a cobra de capello lives, a.tree- 
shrine, and so forth, with garlands, perfumes, incense, cloth, and 
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similar things. . Others maltreat these objects. Ant-hill, tree-shrine 

and the like are, however, neither elated by the good nor depressed 

by the bad treatment. Just in the same way there should be no 

elation on receiving a good robe or depression on getting a bad 

one. Clear comprehension of non-delusion should. be understood, 

in this connection, as the proceeding of reflective thought, in this 
way. 


And in using the bowl, clear comprehension of purpose should 
be understood, by way of the benefit obtainable through the 
action of one who takes the bowl unhurriedly and thinks: ‘“ Going 
out to beg with this I shall get alms.” 


With the seeing of the purpose, the obtaining of food, should the bowl 
be taken by one. In this way indeed does clear comprehension of purpose 
arise. 


To one with a lean body which is weak. a heavy bowl is not 
suitable. And not suitable is a damaged bowl that is tied with 
thread and stopped in four or five places and’ hard to wash properly. 
A bowl that is hard to wash well, certainly, is not fit. There will 
be inconvenience caused to him who washes that kind of bowl. 


A BOWL THAT IS HARD TO WASH WELL: This was said concerning 
a bowl difficult to wash properly, naturally, though it may be without 
mends. 


A bright bowl which shines like a gem and therefore is capable 
of stimulating the cupidity of others is not suitable for the same 
reasons given in regard to robes of silk, fine hemp and so forth. 


Just irreversibly unsuitable are the bowl acquired by wrong 
means of livelihood and the bowl by which good decreases and 
evils increase. Through this explanation, clear comprehension 
of suitability in this connection should be understood. 


And by the fact even of the holding fast to the subject of medita- 
tion should clear comprehension of resort be understood. 


Within there is nothing called a self that is taking the bowl. As 
stated already, by thediffusion of the process of oscillation born of 
mental activity, there is the taking of the bowl. In this matter 
of taking the bowl, the bow! cannot think. Hands too cannot 
think. The bowl does not cognize that it is taken by the hands. 
Hands do not cognize that the bowl is taken by them. Just 
processes take a process-heap. It is comparable to the taking of a 
red-hot vessel with a pair of tongs. By way of the proceeding of 
reflective thought in this way, clear comprehension of non-delusion 
should be understood in bowl-taking. 
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And further, it is like this: When kindly people see, in a refuge 
for the helpless, unfortunate persons, withhands and feet cut 
off, and with blood, pus, and many maggots in the open wounds, 
and give to the unfortunate persons, bandages and medicine 
in containers, some of the miserable sufferers in the refuge may get 
thick bandages and containers not shapely; others may get thin 
bandages and shapely containers. None.of the sufferers will feel 
elated or depressed about the kind of bandages and containers they 
receive. That is because they merely want cloth to cover their 
wounds and containers for keeping medicine. Now, the bhikkhu 
who regards the robe as a bandage, the bowl as a medicine-con-: 
tainer, and alms-food as medicine in the bowl, through clear 
comprehension of non-delusion should be taken as a person endowed 
with the highest clear comprehension. 


A PERSON ENDOWED WITH THE HIGHEST CLEAR COMPREHENSION 
should be known by way of the discernament of fineness of the characteristic 
activity of one possessed of the highest clear comprehension and by way of 
the highest state of the previous practisers of clear comprehension. 


5: Clear comprehension in the partaking 
of food and drink 


As to purpose, there is the eightfold purpose referred to with the 
words, ‘ Not for sport ’? and so forth in the formula of reflection 
on the four requisites of a bhikkhu. As such should clear com- 
prehension of purpose be known, 


Non-suitable to one is the food’ by which to that one there is 
discomfort, whatever the food may be in quality or taste: coarse 
or fine or bitter or sweet or anything else. Suitable is food that 
does not cause discomfort. 


Just irreversibly non-suitable are these: the food acquired 
by wrong means of livelihood and the food by which good 
decreases and evils increase in one who partakes of it. Food 
which is got by right means and food which does not cause decrease 
of good and increase of evil in the one taking it are suitable. 


In this matter of the partaking of food, clear comprehension of 
suitability should be understood according to the explanation 
given above, and the clear comprehension of resort should. be 
understood by way of the non-abandoning of the subject. of 
meditation. 


Within there is no eater called a self. As stated already, by the dif- 
fusion of the process of oscillation born of mental activity, only, there 
is the receiving of food in the bowl; by the diffusion of the process 
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of oscillation born of mental activity; only, there is the descent of 
the hand into the bowl; and by the diffusion of the process of 
oscillation born of mental activity, only, the making of the food 
into suitable lumps, the raising of the lumps from the bowl, and 
the opening of the mouth take place. No one opens the jaws 
with a key. No one opens the jaws with a contrivance. Just 
by the diffusion of the process of oscillation born of mental activity, 
take place the putting of a lump of food in the mouth, the pestle- 
action of the upper row of teeth, the mortar-work of the lower 
row of teeth, and the tongue’s activity comparable to that of the 
hand collecting together material that is being crushed. Thus 
that lump of food in the mouth is mixed together with the thin 
saliva at the end of the tongue and the thick saliva at the root of 
the tongue. That food in the mortar of the lower teeth, turned 
by the tongue, moistened by. the saliva, and ground fine by the 
pestle of the upper teeth is not put into the stomach by anyone 
with a ladle or aspoon. Just by the process of oscillation it goes on. 
There is no one within who having made a straw mat is bearing 
each lump that goes in. Each lump stands by reason of the 
process of oscillation. There is no one who having put up an oven 
and lit a fire is cooking each lump standing there. By only the 
process of caloricity the lump of food matures. There is no one 
who expels each digested lump with a stick or pole. Just the process 
of oscillation expels the digested food. 


It is oscillation [vayodhatu] that does the taking onward, 
the moving away from side to side; and it is oscillation that bears, 
turns round, pulverizes, causes the removal of liquidity, and 
expels. ; 


Extension [pathavidhatu] also does bearing up, turning round, 
pulverizing and the removal of liquidity. 


Cohesion (apodhatu] moistens and preserves wetness. 
Caloricity [tejodhatu] ripens or digests| the food that goes in. 


Space [akasadhatu] becomes the way for the entering of the 
food. 


Consciousness [viifidnadhatu] as a consequence of right kind 
of action knows in any particular situation. 


According to reflection of this sort, should the clear comprehen- 
sion of non-delusion be understood here. 


TAKING ONWARD: moving on up to the month. 


MovING AWAY FROM SIDE TO SIDE: taking forwards from there to 
the belly. 
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Again, TAKING ONWARD = carrying beyond the mouth-aperture. 


MovING AWAY FROM SIDE TO SIDE = taking what 1s going belly- 
wards, side-wise. 


BEARS = causes to stand in the stomach. 

TURNS ROUND = causes to turn back and forth. 

PULVERIZES = causes the complete powdering as if by a a pestle. 
EXPELS = causes the depositing outside the belly. 


In regard to the functions of the process of extension, too, the explanation 
ts similar to that which has been already stated. 


Indeed, these—bearing, turning, pulverizing, drying—the process of 
oscillation is able to do, only, together with the process of extension. — Not 
singly by itself. Therefore, these—bearing, turning, pulverizing, the 
removal of liquidity or drying—too, are stated by way of the function of 
the process of extension. 


Molstens = makes humid. 


PRESERVES WETNESS: Just as there is no very great drying by the 
process of oscillation and so forth, so the process of cohesion preserves wetness 
by not wetting quite. 


THE way =the way for entering, turning round, expelling (actually 
the openings or vacuities which provide the range for such functions). 


PROCESS OF CONSCIOUSNESS = mind-consciousness process, the know- 
ledge in regard to seeking food, swallowing and the like. 


IN ANY PARTICULAR SITUATION = in any function of seeking, swallow- 
ing or other similar act. 


RIGHT KIND OF ACTION. The act which even completes a function and 
becomes a condition for any particular kind of knowledge. That act causes 
fulfilment of even the knowledge of the scope of that function, by reason of 
that knowledge not arising without the act. 


Knows. Perceives, understands, by way of seeking, by way of 
full experience of swallowing, by way of the digested, the undigested and 
so forth. 


It should be understuod that as knowledge is always preceded by the advert- 
ing or the turning of the mind to a thing, knowledge too ts included here. 


Further, the clear comprehension of non-delusion. should. be 
understood through reflection on the unpleasantness connected 
with food, in the following ten ways: By way of the need to go to 
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get it (1), to seek it (2), the process of eating it (3), by way of the 
receptacle (in the form of secretion of bile, and so forth) (4), by 
way of the belly (5), by way of food that is indigested (6), by way 
of food that is digested (7), by way of the consequences of eating 
(8), by way of the trickling or oozing of food from the body’s 
openings in the form of excretions (9), and by way of the pollution 
due to food (10). 


The detailed exposition of the contemplation on the unpleasant- 
ness connected with food is given in the Path of Purity (and its 
scholium, The Casket of the Highest Thing, Paramattha Mafijisa). 


By WAY OF THE NEED TO GO FOR IT (Food): By way of going 
towards the alms-village in the sense of wandering for alms. The return 
journey is also included. 


By-WAY OF THE NEED TO SEEK IT: By. way of wandering for alms 
in the alms-village. Entry into.a retiring hall and the like become included 
in this, naturally. 


By WAY OF THE PROCESS OF EATING IT: By way of taking in the 
contemptible food comparable to dog’s vomit in a dog’s food trough, rid 
of colour and odour just when the tongue turns the food which has been 
reduced to pulp by the pestles of the teeth. 


By WAY OF THE RECEPTACLE (IN THE FORM) OF EXCRETION OF 
BILE, PHLEGM, PUS AND BLOOD): Through the food thus taken in becoming 
the condition for prime contemptibility, by way of the fourfold receptacle 
placed on the top of the stomach. 


What stands, exists, there, in the upper part of the stomach is the staying 
place, the receptacle. 


By WAY OF THE FOOD THAT IS INDIGESTED: By way of _non-prepara- 
tion of the food in the stomach and the intestines for absorption by the body, 
through the process of karma-produced caloricity called ‘‘ the seizer”’, a 
supposed organ of the body which functions in» digestion, according to 
Ayurvedic teaching of ancient India. 


By WAY OF THE FOOD THAT IS DIGESTED: Digested through just. the 
karma-produced process of caloricity abovementioned. 


By WAY OF THE CONSEQUENCES OF EATING: By way of effect.. By 
way of the business called the bringing about of carcase-products like hair, 
and diseases, like skin eruptions through the digested and indigested food. 
This is stated by the commentator as the fruit of food. 


By WAY OF THE TRICKLING OR OOZING OF FOOD FROM THE BODY’S 
OPENINGS IN THE FORM OF EXCRETIONS: By way of the flowing out 
from eye, ear and several other openings, here and there. For it is said 
by the Ancients : 
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Hard eats, soft eats, food and drink superfine, 
Get in at one door and get out by nine. 


By WAY OF THE POLLUTION DUE TO FOOD: By way of the smearing 
throughout, when eating, of the hands, lips, and other members of that kind, 
and, after eating, of the nine openings or doors of the body. - 


6. Clear comprehension of cleansing the body. 


UCCARA PASSAVAKAMME, = “In defecating and_ in 
urinating”? means: When the time is come, when the time. is 
proper, if one does not defecate or urinate, then, one’s body. 
perspires, one’s eyes reel, one’s mind is not. collected, and 
illness in the form of sharp pain, fistula, and so forth arise for one. 
But to one who defecates and urinates at the proper time none. of 
these discomforts, disadvantages, troubles. and illnesses arise. 
This is the sense in which this matter should be understood, and 
in this sense should clear comprehension of purpose in defecation 
and urination be taken. 


By defecating or urinating in an improper place, one commits 
disciplinary offences, one goes on getting a bad name, and one 
endangers one’s life. Fields occupied or frequented by humans and 
places occupied or frequented by devas, and deva-sanctuaries, are improper. 
Angry men and spirits cause even death to those who defecate or urinate 
in such places. By using such places for cleansing the waste of the 
body bhikkhus and bhikkhunis become guilty of the disciplinary offences 
of minor wrong-doing (dukkata) or of acts expiable by confession ( pacittiya) 
according to the circumstances. . 


But to one evacuating the bowels or the bladder in a place 
suitable for such evacuation those offences or troubles just men- 
tioned above have no reference. And by way of that fitness 
of place, clear comprehension of suitability should be understood. 


By the non-abandoning of the subject of meditation, clear 
comprehension of resort should be understood. 


Within there is no doer of the act of defecation or urination. 
Only by the diffusion of the process of oscillation born of 
mental activity defecation and urination occur, just as in 
a’ matured boil, by the bursting of the boil, pus and blood come 
out without any kind of wishing. to come. out and just as 
from an. overfull water-pot water comes out without any 
desire for coming out, so, too, the faeces and urine accu- 
mulated in the abdomen and the bladder. are pressed out 
by the force of the process of oscillation. Certainly this 
faeces-and-urine coming out thus is neither, that bhikkhu’s 
own nor another’s. It is just bodily excretion. When from 
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a. water-vessel or calabash a person throws out the old water, 
the water thrown out is neither his nor other’s. It simply forms 

art of a process of cleansing. In the form of reflection proceeding 
in this way clear comprehension of non-delusion should be under- 
stood here. 


7. Clear comprehension of walking and so forth. 


Now we come to the explanation of the instruction dealing with 
clear comprehension “in walking, in standing in a place, in 
sitting in some position, in sleeping, in walking, in speaking and 
in keeping silence” = GATE THITE NISINNE SUTTE JAGA- 
RITE BHASITE TUNHTBHAVE. 


By the words: “When he is going a bhikkhu understands 
“I am going,’”’ and so forth, postures‘of long duration are 
indicated. And by the words, “in going forwards and 


badckwaltds.1n in bending and in stretching,” postures .of 
middling duration; and by the words, “in walking, in 
standing........... .in sleeping,” postures of short, brief duration. 


POSTURES OF LONG DURATION [addhéna ‘iriyéipatha]: postures kept 
up long or postures existing in a process of going far or of one wayfaring 
long. 


PosTURES OF MIDDLING DURATION [majjhima] : postures - proceeding 
neither too long in time nor involving too long wayfaring, namely, those 
connected with wandering for alms.and so, forth. : 


PosTURES OF SHORT DURATION, [cunnika . iriyapatha]; postures 
become diminutive, by reason of brief duration and proceeding by way. of 
going about and so forth in the monastery or elsewhere. 


The Elder Tipitaka Maha Siva indeed said: Who, after 
walking or exercising long in the ambulatory, stands and reflects: 
“‘The bodily and mental things which existed during the time 
of exercises on the ambulatory ended just there on the ambula- 
tory”, is called a doer of clear comprehension in walking. 


Who, after standing for a long time in°study or answering a 
question or minding a subject of meditation, sits and reflects: 
“The bodily and mental things which existed during the time of 
standing ended just at the time. of standing,” is called a doer of 
clear comprehension in standing. 


Who, after sitting for a long time in study or other similar work, 
lies down’ and reflects: ‘The bodily and mental things which 
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existed when sitting ended just at the time of sitting,” is called 
a doer of clear comprehension in sitting. 


Who, after lying down falls asleep, and, then, after getting up 
from his sleep, reflects: “‘ The bodily and mental things which 
existed during the time of sleep ended just during sleep,” is called 
a doer of clear comprehension in sleeping and waking. 


By reason of proximity of the word ‘‘ waking’, here the action of lying 
down is only sleep in the sense of the descent. of .the mind into 
the state of the life-continuum. It is not merely the stretching. out of the 
back. 


The non-occurrence of processes which make action or are made 
of action is sleep; the occurrence, waking. 


Action is doing, function of body and so. forth (i.¢. bodily expression or 
verbal expression, kdyaviititatt: va vacivitihatti). The processes which 
make action produce the function of bodily expression or the function of 
verbal expression. Or action is the double function of adverting. The 
things made of or produced from that action or double function are processes 
made of action. For by way of adverting, when there is-the stoppage of 
the life-continuum, courses of cognition arise [karanam kriya kayadtkiccam. 
Tam nibbattentiti kriyimayani. Athava dvajjanadvayakiccam kriya; taya 
pakatani, nibbattani va kriyamayini. Avajjanavasenahi bhavahgupacchede 
Sati vithicittini uppajjanti). 


Processes are things which go on, move changing, by arising gradually 
in different ways. Somewhere there is the reading ‘‘ of mental states’, ‘‘ of 
action-making mental states, kriyimaya cittinam.” Tt should be understood 
that this is not a reading of the Ancients as-it is against the commentary 
and scholium to the Abhidhamma and other books [aparaparuppattiya 
nanappakarato vattanti parivattantiti pavattani. _ Katthact pana cittananti 
patho. So Abhidhammatthakathadthi tatttkahi ca viruddhatta na Porina 
pathoti veditabbo]. 


Impulsion of either course of cognition (mind-door or five-door course of 
cognition) is a process made of action. Therefore it is said in the scholium 
to the Abhidhamma, “‘ On account of the condition of processes making action 
of body and so forth and by reason of the condition of originating action of 
adverting, impulsion of either course of cognition, or lust of every process 
of the six doors gets known as a process which makes or is made of action.” 
[javanam sabbampi va chaddoarika vith cittam kriyamaya pavattani. 
Tenaiha Abhidhammatikayam kayadi kriyamayatté Gvajjanakriya samut- 
thitatta ca javanam sabbampi vi. chaddvarapavattamn kriyamayapavattam 
namati).* 
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Non-occuRRENCE: Non-arising. (of the processes which make action 
or are made of action) at the time of falling asleep is called. sleep. . Thus 
the thing should be understood. Otherwise sleep could be called the 
proceeding of even all states of .door-free consciousness (namely, every 
instance of the supervention of the life-continuum); before and after the 
six-door states of consciousness; so, tt should be understood that. the 
supervention of the life-continuum at a time other than that of . falling 
asleep is included in waking [appavattanti niddokkamana kale anup- 
pajanam suttam namati attho gahetabbo. Itaratha chaddvarika citianam 
pure caranucaravasena uppajjantinam sabbesampi dvaravimutta cittanam 
pavattam suttam nama siya, evaiica katva niddokkamana kalato aititasmim 
kale uppajjantinam dvaravimutta cittinampi pavattam jagarito sangay- 
hattti veditabbam]. 


He who whilst speaking thinks: “‘ This sound. arises dependent 
on the lips, teeth, tongue, palate, and the act.of the mind that 
accords to that sound,” speaks, mindful and clearly comprehending. 


He who for a long time has studied or expounded the Teaching 
or recited the words of his subject of meditation, or cleared a 
question, and later, on becoming silent, thinks: “‘ The bodily 
and mental things:which arose during the time of speaking ended 
just then,” is called a doer of clear comprehension in speaking. 


He who, after remaining silent long considering the Teaching or 
his subject of meditation, thinks that the bodily and mental things 
that existed in the time of silence ended just then, that the occurr- 
ence of derived material qualities is speech, and that the non- 
occurrence of these is silence, is called a doer of clear comprehen- 
sion in keeping silence. ; 


This. dominance of non-delusion stated» by the Elder Maha Siva 
is intended here in this Discourse on the Arousing of Mindfulness. 
But in the Discourse on the Fruit of the. Homeless Life (Samafi- 
fiaphala Sutta) even the entire fourfold. clear comprehension. is 
found. Therefore in a special way, here, only by way of clear 
comprehension of non-delusion should be understood the state of 
doing clear comprehension. 


The occurrence of the sound-base is speech; its non-occurrence is silence 
[saddayatanassa pavatianam bhasanam appavattanam tunhi). 


Since, indeed, in the exposition of the Elder Maha Siva the state of clear 
comprehension 1s considered by way of the vision of the ending then and 
there of material and mental qualities occurring in posture after posture, 
without a break, the state of clear comprehension should be known by way 
of the insight portion of the clear comprehension of non-delusion come down 
in the Discourse on the Arousing of Mindfulness ; not by way of the detailing 
of the fourfold clear comprehension. Therefore, only, in the Discourse 
on the Fruit of the Homeless Life (Simaiitaphala Sutta) is that fourfold 
clear comprehension intended. 
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The dominance of non-delusion refers to the statement to which non- 
delusion is the dominant or principal thing. . This statement of the Elder 
Maha Siva contains the reason that is found only in the Satipatthana Sutta 
in this connection, namely, clear comprehension. of non-delusion, by way of 
the insight portion or turn; and not the. detailing of fourfold clear com- 
prehension as given in the Samafiniaphala Sutta. 


In all statements the meaning of the term “‘ clear compre- 
hension ” should be understood by way of only clear comprehen- 
sion that is endowed with mindfulness. “Indeed in the’ Book of 
Classifications (Vibhaigappakarana) these are put just in this 
way: “ One goes forward, mindful and clearly comprehending; 
one goes backwards, mindful and clearly comprehending.”’* 


By the words ONLY CLEAR COMPREHENSION THAT IS ENDOWED 
WITH MINDFULNESS, both the importance of clear comprehension by way 
of function and that of mindfulness are taken. Indeed it is not the pointing 
out of merely the condition of mindfulness with clear comprehension for 
it is said, “ nowhere does knowledge exist without mindfulness.” 


Now in otder to reinforce that thing by the Classificatory Method | too 
[vibhanga nayenapi tadattham samattheturn], the words “Indeed, in the 
Book of Classifications”? and so forth were spoken by the commentator. 


By this indeed, one makes clear the importance even of mindfulness here 
as of clear comprehension [imina pi hi sampajaitiiassa viya satiya pettha 
patthinam (padhanam) yeva vibhavett]. 


There, ‘“‘THESE” refers to the synoptical statement beginning with 
“In going forwards and in going backwards, he is a doer of clear com- 
prehension.” [tattha etani padaniti abhikkante patikkante sampajana 
kart hoti ddini uddesa padani}. 


The reciters of the Middle Collection{ Majjhimabhanaka] however 
and the scholars of the Abhidhamma [Abhidhammika] say thus: ““ A 
certain bhikkhu goes thinking the while of something else, considering 
something else (that is, not thinking of or considering his action of goina, 
or his subject of meditation). 


Another goes without causing the abandoning of the subject of meditation. 
In the same manner, a certain bhikkhu thinking the while of something else, 
considering something else, is standing, silting, or sleeping (lying down) ; an- 
other sleeps (lies down) without causing the abandoning of the subject of 
meditation.” [eko bhikkhu gacchanto afttam cintento aniam vitakkento 
gacchati. Eko kammatthdnarh avissajjetva va gacchati. Tatha eko titthanto 
nisidanto sayanto aitham cintento aititam vitakkento sayati. Eko kammattha- 
nam avissajjetva va sayati). 


Indeed the earnest bhikkhu comprehends thus: The material and mental 
qualities which existed at the east end of the ambulatory passed away just there 
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without reaching the west end of the ambulatory. The material and mental 
qualities which existed at the west end of the ambulatory, too, passed away 
Just there without reaching the east end of the ambulatory. The material 
and mental qualities which existed at the very centre of the ambulatory 
passed away just there without reaching either end of the ambulatory. The 
material and mental qualities which existed in walking, passed away 
without reaching the position of standing. The material and mental 
qualities which existed in the position of standing passed away just there 
without reaching the position of sitting; of sitting, without reaching the 
position of sleeping. Comprehending in this way again and again, the 
mind enters the life-continuum,. the unconscious... When arising, he at 
once takes up the subject of meditation: This bhikkhw isa doer of clear 
comprehension in walking (going about) and so forth. In this way, however, 
the subject becomes unclear in sleep; the subject of meditation should not 
be made unclear. Therefore the. bhikkhu, having exercised to the full 
extent of his ability on the ambulatory, stood, and sat, lies down compre- 
hending thus: “‘ The body is unconscious; the bed is unconscious. The 
body does not know, ‘I am lying down on the bed.’ The bed also does 
not know, * On. me the body is lying down.’ He, whilst just compre- 
hending again and again thus, ‘‘ The unconscious bodyis lying down on the 
unconscious bed,’ the mind enters the life-continuum, the unconscious: 
On awakening, he at once takes up the subject of meditation: This bhikkhu 
is called a doer of clear comprehension in sleeping.* 


ITI AJJHATTAM = “ Thus internally.” Thus the bhikkhu 
lives contemplating the body in the body by way of the laying hold 
of the fourfold comprehension either in his own body or in 
another’s body, or at one time in his own body, and in another’s 
at another time. And, here too, “ in contemplating origination ” 
and so forth, the origin and the dissolution of only the materiality 
aggregate should, in the exposition, be taken out. The remainder 
is to be understood just by the.method already stated by. the 
commentator. Here, the Truth of Suffering is the mindfulness 
which lays hold of the fourfold clear comprehension; the Truth 
of Origination is the pre-craving which originates that mind- 
fulness; the non-occurrence of either is the Truth of Cessation; 
the Real. Path already stated is the, Way-truth. Thus, the 
bhikkhu having striven by way of the Four. Real Truths reaches 
peace. This is verily the means of deliverance up. to saintship 
of one who lays hold of the fourfold clear comprehension. 


THE SECTION OF REFLECTION 
ON REPULSIVENESS 


After explaining body-contemplation by way of the fourfold 
clear comprehension, to explain it by way of the reflection of 
repulsiveness, the Master said: ‘And further;? and so forth. 
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Everything that should be said in connection with the. passage 
beginning with ‘“‘ On just this body.’ and so forth, is stated in 
detail, taking into consideration all aspects of the matter, in the 
Path of Purity, the, Visuddhi Magga, and its scholium, The Casket 
of the Highest Thing, Paramattha Maijijiisé; a summary of that 
account is given here. . 


This reflection by way of mindfulness directed bodywards, 
called the reflection of repulsiveness is unknown to non-Buddhists 
in the form of subject of meditation development (kammatthana 
bhavana vasena). Hence it is a thing which comes into being 
when a Buddha arises; not at other times. This mindfulness 
directed bodywards leads to the following: 


Great moral-emotional upsurge (maha sarhvega). 


The great tranquillity or security based on effort .(maha 
yogakkhema) 


Great mindfulness and clear comprehension (maha... sati 
sampajaififia) 


Attainment of _ insight-knowledge | (fianadassanapatilabha) 
Happy living here and now (ditthadhammasukhavihara) 


Realisation of the fruition of wisdom and freedom*. (vijja- 
vimuttiphalasacchikiriya). 


This mindfulness has been explained in the following sections: 
Breathing-in-and-out; four kinds of deportment; the fourfold 
clear comprehension; the reflection on repulsiveness; the reflec- 
tion on the elements or modes of existence; and the nine cemetery 
contemplations. 


There are these seven kinds of skill in study to be acquired in 
regard to this subject of meditation, by: 


Repetition of the thirty-two parts of the body ‘verbally 
(vacasa). 


Repetition of the parts only mentally (manasa), 


Determining of the hair of the head and so forth according 
to colour (vannato). 


Determining of the parts according to shape (santhanato). 


Determination of situation of the parts as above or below 
the navel, on the upper or lower side of the body, directionally 
(disato). 
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Determination of the place in the body acquired by a 
part, that is, determination spatially (okisato). 


Determination of one part by the position of another to it and 
by way of dissimilarity of:one part to another (paricchedato). 


There are these ten kinds of skill in reflecting on this subject 
of meditation: 


Doing the meditation gradually as one climbing a stairway one 
step after antother in due order taking one part. after another 
serially (anupubbato). 


Doing it not too quickly (natisighato). 
Doing is not too slowly (natisanikato). 


Doing it by warding off mental rambling (vikkhepapati- 
bahanato). 


Practice by way of going beyond the concept of hair and so 
forth to the idea of repulsiveness (pannattisamatikkamanato). 


Practice by gradual elimination of the less clear parts 
(anupubbamuificanato). 


Practice by way of the part which is the source of ecstasy 
(appanato). 


Practice by way of the Three Discourses: Adhicitta,* 
Sitibhava,** and Bojjhangakosalla.*** 


The following is the application of the simile: Like the bag with 
the two openings is the body made up of the four great primaries, 
earth, water, fire and air. The thirty-two parts beginning with 
hair-of-the-head are like the various grains thrown into that bag 
after mixing them. Like a man with seeing eyes is the. yogi. 
Comparable to the time when after unloosing the bag the various 
grains become clear to one reflecting, is the time when the thirty- 
two parts become clear to the yogi. 


ITI AJJHATTAM = “ Thus internally.’ The bhikkhu lives 
contemplating the body in his body or in another’s. Sometimes 
he contemplates the body in his own body, at other times in 
another’s, by way of laying hold on things beginning with the 
hair of the head. 


From here the meaning should be known just in the way already 
stated by the commentator. Here the mindfulness. which. lays 
hold of the thirty-two parts, is the Truth of Suffering. Having 
interpreted, thus, the portal to emancipation should be understood. 
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THE SECTION OF REFLECTION ON THE 
MODES OF MATERIALITY 


The Master having explained body-contemplation in the form 
of reflection on the repulsiveness of the thirty-two parts of the 
body, said: “‘ And further ”, now, to. set.forth body-contempla- 
tion by way of reflection on the modes (or elements) of materiality. 


The elaboration of the meaning together with the application 
of the simile, in this connection, is as follows: 


Just as if-some cow-butcher or a cow-butcher’s apprentice, a 
man who works for his keep, having killed'a' cow and made it into 
parts, were sitting at a four-cross-road, just so, a bhikkhu reflects, 
by way of the modes, on the body, in any one of the four postures 
thus: ‘* There are in this body the modes of extension, cohesion, 
caloricity, and oscillation.” 


The cow-butcher does not get rid of the cow-percept while 
feeding the cow, driving it to the place of slaughter, tying it 
and putting it up there, killing it, and even when seeing the 
dead carcase of the cow; not until he cuts it up and divides jit 
into parts does the cow-percept disappear. To that butcher 
sitting (with the meat before him) after cutting up the cow, 
however, the cow-percept disappears, and the perception of flesh 
comes into being. To him, there is not this thought: “‘ I am 
selling the cow; these people are taking away the cow.” But to 
him, indeed, there occurs this thought: ““I am selling flesh; 
these people indeed, are taking away flesh.”’........ 


To the bhikkhu, similarly, the being-percept or the person- 
percept does not disappear the while he does not reflect, by way 
of the modes of materiality, on this body as it is placed or disposed 
in whatsoever position, after, sifting. thoroughly the apparently 
compact aggregation. To him who reflects by way of the modes of 
materiality, however, the perception of a being disappears; the 
mind gets established by way of the modes of materiality. ‘There- 
fore, the Blessed One declared: “A bhikkhu reflects on just this 
body according as it is placed or disposed, by way of the modes of 
materiality, thinking thus: ‘ There are, in this body, the mode of 
solidity, the mode of cohesion, the mode of caloricity, and the mode 
of oscillation.’ O bhikkhus, in whatever manner, a clever cow- 
butcher or a cow-butcher’s apprentice having slaughtered a cow 
and divided it by way of portions should be sitting at the junction 
of a four-cross-road, in the same manner, a bhikkhu reflects............ 
pe Sere thinking thus: ‘ There are, in this body, the mode of solidity 
iataan and the mode of oscillation.” .. = IMAMEVA KAYAM 
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CAVEKKHATI: ATTHI IMASMIM KAYE PATHAVI- 
DHATU APODHATU TEJODHATU VAYODHATOTI. SEY- 
YATHAPI BHIKKHAVE DAKKHO GOGHATAKO VA Go- 
GHATAKANTEVASI VA GAVIM VADHITVA CATUMMA- 
HAPATHE BILASO PATIVIBHAJITVA NISSINNO ASSA 
EVAMEVA KHO BHIKKHAVE BHIKKHU IMAMEVA 
KAYAM............ PACCAVEKKHATI ATTHI IMASMIM 
KAYE PATHAVIDHATU............ VAYODHATOTI. 


Comparable to the cow-butcher is the yogi; to the cow-percept 
the percept of a being; to the four-cross-road, the fourfold posture; 
and to the state of sitting with the cow’s flesh in front after dividing 
the cow into parts, the reflection by way of the modes of materia- 
lity. Here, this is the textual explanation. Details of the reflec- 
tion on the modes of materiality as a subject of meditation, however, 
are given in The Path of Purity. 


ITI AJJHATTAM = “ Thus: internally”. One dwells 
contemplating the body in the body thus by way of the laying hold 
of the four modes of materiality, in one’s own or in another’s body 
or at one time in one’s own and at another time in another’s body. 
From here on the exposition should be known just by the method 
already mentioned. The mindfulness which lays hold of the four 
modes of materiality is the Truth of Suffering. Thus the portal 
to deliverance should be known, 


By the word PLACED there is the elucidation of occasion by way of own 
(or particular) function of material things known as the body in various 
moments [kaya sankhatam ripadhammanam tasmim tasmim khane sakicca 
vasena avatthana paridipanam). 


By the word visposeD here the following meaning should be known: 
By way of condition, the putting down or settling owing to the 
arrangement of several conditions [ paccaya vasena tehi tehi paccayehi pakarato 
nthitam]. 

REFLEcts(paccavekkhati) = Considers again and again, sees enalytical- 


ly, part by part, separately after sifting thoroughly with the eye of wisdom 
[pati pati avekkhati fanacakkhund vinibhujjited visum visum passati). 


THE SECTION ON THE NINE CEMETERY 
CONTEMPLATIONS 


After explaining body-contem,lation in the form of the modes 
of materiality, the Master said, “ And further,” in order to explain 
body-contemplation through the nine cemetery contemplations. 
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UDDHUMATAM = “Swollen”. By reason of the swelled 
state of the corpse comparable to a pair of wind-filled’ bellows 
owing to the gradually uprisen bloatedness after death: 


VINILAKAM = “Blue” is. stated to be the: colour of fully 
differing shades [viparibhinnavannam]. _ Blue is that corpse which 
is reddish in the protuberantly fleshy parts, and whitish in the 
snbraers parts, while, in those parts ‘which are predominantly 

lue it seems to be as though covered with a blue mantle. This 
is the descriptive statement of the “ blue” corpse. 


VIPUBBAKAJATAM = “ Festering ”’ is. the corpse that is 
full of pus flowing from the broken parts or from the nine openings 
of the body. 


SO IMAMEVA KAYAM UPASAMHARATI AYAMPI KHO 
KAYO EVAM DHAMMO EVAM. BHAVI ETAM. ANATI- 
TOTI = “ He thinks of his own body thus;.‘ Verily, this body of 
mine, too, is of the same nature as that (dead) body, is going to be 


like that body, and has not got past the condition of becoming 
like that body.’ ” 


This has been stated: By the existence of these three: life Tayu], 
warmth [usma], consciousness [vififidnath], this:body can endure 
to stand, to walk, and do other things; by the separation of these 
three however this body is indeed a thing like that corpse, is 
possessed of the nature of corruption, is going to become like that, 
will become swollen, blue and festering and cannot escape the state 
of being like that, cannot transcend the condition of swelling up, 
becoming blue and festering. 


ITI AJJHATTAM = “ Thus internally.” “Thus by laying hold 
of the state of swelling and so forth, in regard to one’s own body or 
another’s, or at one time in regard to one’s own and at another in 
regard to another’s, one dwells contemplating the body in the body. 


KHAJJAMANAM = “ Whilst it is being eaten”: When ‘crows 
and other creatures after sitting on the belly or another part of the 


corpse are eating the carcase by picking the flesh of the belly, 
of the lips, the corners of the eye and so forth. 


SAMAMSALOHITAM. = “ Together’ with (some) ‘flesh and 
blood”: With the flesh and blood still remaining. 


NIMMAMSALOHITAM = “Blood-besmeared (skeleton) 
without flesh ”?: When, though rid of flesh, the blood is still not dry. 


ANNENA = “In a different place”: In a different’ direction. 
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HATTHATTHIKAM = “Bone of the hand”: the ‘sixty- 
four kinds .of bones of the. hand; when these are lying in different 
places separate from one another. In the explanation of the bone 
of the foot and so forth, the method is the same as this. 


TEROVASSIKANI = “ More than a year old”: beyond a 
year in a state of exposure. 


POTINI = “ Rotten”: just those in the open become rotten 
by being exposed to wind, sun and rain for over a year. Bones 
buried in the earth last longer. 


CUNNAKAJATANI = “Become dust”: scattered in the 
form of powder. 


Everywhere, according to the method already stated beginning: 
‘He thinks of his own body thus: ‘ Verily, this body of mine too 
is of the same nature as that (dead) body, is going to be like that 
body, and has not got past the condition of becoming like that 
body.’ ” 


ITI AJJHATTAM = “ Thus internally’: Thus through the 
laying hold of the corpse from the state in which it is being eaten 
by crows and other creatures to the state when it is dust, one 
dwells contemplating the body in one’s own body, or in another’s 
or at one.time in one’s own body and at another time in another’s 
body. 


Further having stopped here one should put together the nine 
cemetery contemplations thus: 


EKAHAMATAM VA DVIHAMATAM. VA. TIHAMA- 
TAM. VA = “‘A body. dead one, two or. three days.” | This 
is the first contemplation. 


KAKEHI KHAJJAMANAM = “ Whilst it is being eaten by 
crows.’ This portion of the Discourse where the devouring of the 
body of various kinds of animals: is stated refers to the second 
contemplation. 


ATTHIKASAMKHALIKAM SAMAMSALOHITAM NA- 
HARUSAMBANDHAM = “‘A skeleton together with (some) 
flesh and blood held in by the tendons” This is the third 
contemplation. 


NIMAMSALOHITAMAKKHITAM »~NAHARUSAMBAN- 
DHAM = “ A blood-smeared skeleton without flesh but held in by 


the tendons.” This is the fourth. 
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APAGATAMAMSALOHITAM NAHARUSAMBANDHAM 
= ‘“ A skeleton held in by the tendons but without flesh and not 
besmeared with blood.” This is the fifth. 


ATTHIKANI APAGATASAMBANDHANI =.“ Bones gone 
loose, scattered in all directions.” This is the sixth. 


ATTHIKANI SETANI SANKHAVANNOUPANIBHANI = 
“ Bones white in colour like a conch.’ This is the seventh. 


ATTHIKANI PUNJAKITANI TEROVASSIKANI = “Bones 
more than a year old heaped together.” This is the eighth. 


ATTHIKANI POTINI CUNNAKAJATANI = “ Bones gone 
rotten and become dust.’? This is the ninth. 


EVAM KHO BHIKKHAVE = “ Thus, indeed, 0 bhikkhus.” 
He said this bringing to an end body-contemplation after pointing 
out the nine cemetery contemplations. The’ mindfulness which 
lays hold of the nine cemetery ¢ontemplations is the Truth of 
Suffering; the previous craving which originates that mindful- 
ness is the Truth of Origin; the non-occurrence of both that mind- 
fulness and the craving is the Truth of Cessation. The Real Path 
that understands suffering, casts out the origin, and has cessation 
for its object is the Truth of the Way. Endeavouring in this way 
by means of the Four Truths one arrives at peace. This is for the 
bhikkhu who lays hold of the nine cemetery contemplations the 
portal of deliverance up to saintship. 


Now, these are the fourteen portions which comprise body- 
contemplation: The section on breathing in and breathing out, 
on the postures, on the four kinds of clear comprehension, of 
reflection on repulsiveness, on the modes of materiality, and on the 
nine cemetery contemplations. There, only the sections on 
breathing in and breathing out and of the reflection on repulsive- 
ness can become meditation-subjects of full absorption. As the 
cemetery contemplations are stated by way of consideration of 
disadvantages, dangers or evils, all the remaining twelve are only 
meditation-subjects of partial absorption. 
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THE CONTEMPLATION OF FEELING 


The Blessed One having in this way set forth the Arousing of 
Mindfulness through the fourteenfold method of body-contempla- 
tion, now said, ‘‘ And how,.o bhikkhus,’’ in order ‘to expound the 
ninefold method of contemplation of feeling. 


There, the meaning of “ pleasant’ feeling’? = SUKHAM 
VEDANAM, is as follows: The bhikkhu when experiencing 
a bodily or mental pleasant feeling knows, “ I experience a pleasant 
feeling.” 


Certainly, while they experience a pleasant feeling, in sucking 
the breast and on, similar occasions, even infants: lying on: their 
backs know that they experience pleasure. But. this meditator’s 
knowledge is different. Knowledge of pleasure possessed by 
infants lying on their backs and other similar kinds of knowledge 
of pleasure do not cast out the belief in a being, do not root out the 
percept of a being, do not become a subject of meditation and do not 
become the cultivation of the Arousing of Mindfulness. But the 
knowledge of this bhikkhu casts out the belief in a being, uproots 
the perception of a being, is a subject of meditation and. is the 
cultivation of the Arousing of Mindfulness. Verily, the knowledge 
meant here is concerned with experience that is wisely understood 
through inquiry. - 


Who feels? No being or person. Whose is the feeling? Not 
of a being or person. Owing to what is there the feeling? Feel- 
ing can arise with (certain) thingsforms, sounds, smells and. so 
forth—as objects. That bhikkhu’knows, therefore, that there is a 
mere experiencing of feeling after the objectifying of a particular 
pleasurable or painful physical. basis or of one. of indifference. 
(There is no ego that experiences) because there is no. doer or agent 
[Aattu] besides a bare process [dhamma]. The. word “ bare” indicates 
that the process is impersonal, The words of the Discourse, “ I ex- 
perience (or feel)”, form a conventional expression, indeed, for that 
process of impersonal feeling. It should be understood that the 
bhikkhu knows that with the objectification ‘of a property or 
basis he experiences a feeling. 


"It issaid that an Elder of Cittala Hill was sick; turning over from 
side to side, again and again, and groaning with great pain. To 
him a young bhikkhu said: “ Venerable Sir, which part of your 
body is painful?” “ A specially painful place, indeed, there is not; 
as a result of taking certain things (such as forms, sounds etc.) for 
object there is: the experiencing of painful feeling,” replied the 
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Elder. ‘‘ Venerable Sir, from, the: time one knows that, is not 
bearing up befitting?” said the young bhikkhu. “I am bearing 
up, friend,” said the Elder.  ‘‘ Bearing up is excellent, Venerable 
Sir,” said the young bhikkhu. The Elder bore up. Thereafter, 
the aerial humour caused injury right up to the heart. His 
intestines protruded out and lay ina heap on the bed. The Elder 
pointed that out to the young bhikkhu and said: ‘Friend, is 
bearing up so far befitting?”” The young bhikkhu remained silent. 
The Elder, having applied concentration with energy, attained 
saintship with Analytical Knowledge and passed away into the final 
peace of Nibbana, in the state of consciousness: immediately after the 
course of reflection on the fruit of saintship, thus realising the highest 
and passing away nearly at*the:same. time. 


Just as when experiencing a pleasant feeling, it is “ when expe- 
riencing a painful feeling........a.neither-pleasant-nor-painful spiri- 
tual feeling he understands, ‘I experience a neither-pleasant-nor- 
painful spiritual feeling.” 


Thus the Blessed One when expounding the non-corporeal 
subject of meditation after the corporeal subject of meditation, 
expounds it by way of feeling. For twofold is the subject of 
meditation: the subject of meditation of corporeality or materiality 
and the subject of meditation which is non-corporeal or non- 
material. This twofold subject of meditation is also spoken of 
as the laying hold of the mental and the laying hold of the material. 


While the Blessed One is expounding the. material subject, of 
meditation by way of brief or lengthy reflection he expounds the 
discernment of the four modes.(or elements). of materiality [dhatu]. 
Both those ways of reflection, are pointed out fully, in the Path of 
Purity. 


While expounding, however, the mental subject of meditation 
generally the Master expounds it by way of the contemplation on 
feeling. 


Threefold, indeed, is the establishing in the mental subject of 
meditation: by way of sense-impression, feeling and mind. How? 
To some meditator, indeed, when the material subject of medi- 
tation is laid hold of, when there is the first impact of mind-with- 
mental-characteristics on the object (or the first apprehension of 
that object), the sense-impression that arises with the contacting 
of that object becomes clear. To another the feeling that-arises 
with the experiencing of that object becomes clear. To yetanother 
the consciousness that arises with the knowing of that object be- 
comes clear. 


When sense-impression becomes clear, not only does, sense- 
impression arise; together with that sense-impression, arise feeling, 
perception, volition and consciousness. 
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When feeling becomes clear the other four too arise. 
Also when consciousness becomes clear the other four arise. 


The bhikkhu, on reflecting thus: ‘“‘ Dependent on what is this 
group of five things?’’ knows as’ follows: ‘‘ Dependent: on the 
(coarse) corporeal base (vatthu).” 


That coarse body [karaja kaya] about which it is said: ‘‘ And 
indeed this consciousness of mine is depending on; is bound up with 
this body,” that, in its actual nature consists of the four great 
physical things, the four great primaries, and the physical qualities 
sourcing from the four great primaries. These physical qualities 
are called derived materiality. Here, the bhikkhu sees mind and 
body, thinking, “ The (coarse) corporeal base aforesaid is body; 
the five beginning with sense-impression are mind,” 


In this connection there are the five aggregates because the body 
is the aggregate of materiality, and the mind, the four aggregates of 
non-material things. There is neither. a fivefold. aggregation 
separate from the mind and body nora mind.and body separate from 
the fivefold aggregation. The bhikkhu who tries to find out what 
the cause of these five aggregates is sees that these are due to 
ignorance, etc. Henceforth the bhikkhu lives with thorough 
knowledge thinking that this thing, the fivefold aggregation, is only 
something conditioned and includes what is produced from con- 
ditioning. It is a congeries of bare formations, indeed,—of bare 
processes. He applies to it, by way of the mind and bedy that exist 
together with conditions, according to the gradual succession of 
insight-producing knowledge, the words: “ impermanent,” 
‘* subject-to-suffering,”” and ‘“ soulless.” 


After getting suitable weather conditions, a person of advantage 
to him spiritually, food that agrees with him, or fitting doctrinal 
instructions, the bhikkhu desirous of realisation says, ‘‘ Today, 
today,” fixed in one posture, reaches the acme of insight and 
stands fast in the fruit of saintship. For the three kinds of persons 
aforesaid the subject of meditation up to saintship is expounded, 
in this way. 


Here, however, the Blessed One speaking of the non-material or 
mental. subject of meditation speaks by way of feeling. While 
expounding ‘by way of sense-impression or consciousness the 
subject of meditation does not become clear. It seems dark. But 
by way of feeling it becomes clear. Why? Because of the clearness 
of the arising of feeling. Indeed the arising of pleasant or painful 
feeling is clear. When pleasant feeling arises spreading through 
and flowing over the whole body, making one to utter the 
words: “‘ Ah’tis joy,” it is like causing one to eat fresh clarified 
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butter cooled in very cold water a hundered times after) being 
melted again and again, also a hundred times; it is like causing 
one to be massaged with an emollient oil worth a hundred pieces; 
and it is like causing one to be cooled of a burning fever with a 
thousand pots of cold water. 


When) painful feeling arises spreading through and flowing 
over the whole body making one to bewail with the words, “Alas, 
what woe,” it is like the applying on one of a: heated ploughshare; 
it is like the sprinkling upon one of molten copper; and. is it 
comparable to the hurling into dried grass and trees, in the forest, 
of bundles of wood firebrands. 


Thus the arising of pleasant or painful feeling becomes clear, 
but the arising of the neither-pleasant-nor-painful feeling is dark, 
and unclear. 


The neither-pleasant-nor-painful feeling becomes clear to one 
who grasps it methodically, thinking: ‘‘ At the disappearance of 
pleasure and pain, by way of contrariety to the pleasant and the 
unpleasant, is the neutral neither-pleasant-nor-painful feeling.” 


To what is it comparable? To a deerhunter following the hoof= 
marks of a deer which midway having gone up a flat rock is fleeing. 
The hunter after seeing the hoofmarks on the hither and thither 
side of the rock, without seeing any trace in the middle, knows by 
inference: ‘ Here the animal went up, and, here, it went down; 
in the middle, on the flat rock, possibly it went through this part.” 


Like the hoofmark at the place of going up the arising of 
pleasurable feeling becomes clear. Like the hoofmark at the 
place of descent the arising of painful feeling becomes clear. Like 
the grasping through inference of the part traversed over the rock 
by the deer is the laying hold of the neither-pleasant-nor-painful 
feeling methodically with the thought: “ At the disappearance of 
pleasure and pain, by way of contrariety to the pleasant and the 
unpleasant, is the neutral neither-pleasant-nor-painful feeling.” 


In this manner, the Blessed One having expounded at first the 
form subject of meditation, later, pointed out the formless subject 
of meditation, by way of feeling, having taken it out from the 
fivefold aggregation distinguishingly. 


Not only here did -he point it out thus. In the Cilla 
Tanhasankhaya, the Cila Vedalla, the Maha Vedalla, the 
Ratthapala, Magandiya, Dhatuvibhanga, and Aneiijasappaya 
of the Majjhima Nikaya; in the Maha Nidana, Sakkapafiha, and 
Maha Satipatthana of the Digha Nikaya; in the Cila Nidana, 
Rukkhipama, and Parivimarhsana Suttas of the Sarhyutta Nikaya; 
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in the whole of the Vedana Sarhyutta of the same Nikaya; and 
in many another discourse did ‘the Master point out the formless 
subject of meditation, by way of feeling, having taken out feeling 
from the fivefold aggregation, after first’ expounding the form 
subject of meditation. 


This is another method of understanding: (He) understands, “ 1 
experience a pleasant feeling” = SUKHAM VEDANAM 
VEDIYAMITI PAJANATI. By the absence of painful feeling 
at the moment of pleasant feeling, he knows, while experiencing 
a pleasant feeling: “I am experiencing a pleasant feeling.” By 
reason of that knowledge of the experiencing of pleasant feeling, 
owing to the absence now of whatsoever painful feeling that existed 
before and owing to the absence of this pleasant feeling, before the 
present time, feeling is called an impermanent, a not lasting, and a 
changeful thing. When he knows the pleasant feeling, in the 
pleasant feeling, thus, there is clear comprehension. | For it is said, 
in the 78th Sutta of the Majjhima Nikaya, by the Blessed One: 
““When one experiences a pleasant feeling, Aggivessana, then 
one does not experience a painful feeling or a neither-pleasant- 
nor-painful feeling. Only the pleasant feeling does one then 
experience. When one experiences a painful feeling, Aggivessana, 
then one does not experience a pleasant or a neither-pleasant-nor- 

ainful feeling. Only a painful feeling does one then experience. 
en one experiences a neither-painful-nor-pleasant feeling, then, 
one does not experience a pleasant or a painful feeling. Only a 
neither-pleasant-nor-painful feeling does one then experience. 
Pleasant feeling, indeed, Aggivessana, is a thing that is imperma- 
nent, put-together, dependently originating, decaying, passing 
away, fading and ceasing. So is painful feeling, and the neither- 
pleasant-nor-painful feeling. The learned, real disciple, Aggi- 
vessana, seeing thus, turns away from pleasant feeling even as he 
does from the painful, and the aches taba sainel feelings. 
Turning away, he detaches himself; by absence of attachment, he 
frees himself; freed, he knows thus: “I am_ freed of craving. 
Destroyed by me is rebirth; lived by me is the Highest Life of the 
Real Way; done by me is the work of making become the Real 
Way that must be made to become; and (concerning the sixteen- 
fold work of the development of the Royal Way) there is no more 
work to be done by me.” 


Pleasant worldly feeling refers to the six joyful feelings connected 
with the six sense-doors, and dependent on that which is tainted 
by defilements. 


Pleasant spiritual feeling refers to the six joyful feelings connected 
with the six sense-doors, and not dependent on sense-desire. 
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Painful worldly feeling refers to the six feelings of grief connected 
with the six sense-doors, and dependent on that which is tainted 
by defilements. 


Painful spiritual feeling refers to thesix feelings of grief connected 
with the six sense-doors, and not dependent on sense-desire. 


Worldly neither-pleasant-nor-painful’ feeling refers to the six 
feelings of indifference connected with the’ six sense-doors, and 
dependent on that which is tainted by defilements. 


Spiritual neither-pleasant-nor-painful feeling refers to the six 
feelings of indifference connected with the six sense-doors,. and 
not dependent on sense-desire. 


The division, into pleasant: worldly» feeling and so forth is *in 
the 137th Sutta of the: Majjhima Nikaya. 


AJJHATTAM = “ Internally”: The. bhikkhu dwells .con- 
templating feelings in the feelings that are his own by laying hold 
of the pleasant, painful or neither-pleasant-nor-painful feeling. Or 
he dwells contemplating feelings in the feelings of others by laying 
hold of the pleasant, painful or neither-pleasant-nor-painful feeling, 
in the way told above. Or at.one time he contemplates his own 
feelings and. at another time, another’s, 


SAMUDAYADHAMMANUPASSI = .‘‘ Contemplating. origi- 
nation-things.” In this contemplation, of feeling, the bhikkhu 
dwells seeing the origination and the dissolution of the aggregate 
of feeling or seeing the origination of feeling at one time and the 
dissolution of feeling at another time, by way of ignorance, craving 
and so forth, in the five ways mentioned in the Section on the Modes 
of Deportment.* 


From here on it should be understood» that» .the exposition is 
just according to the method followed.in the explanation of body- 
contemplation. 


Indeed, the mindfulness that lays hold of feeling is the Truth of 


Suffering. Thus the portal of deliverance for the bhikkhu who lays 
hold of feeling should be understood. 
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THE CONTEMPLATION OF CONSCIOUSNESS 


After explaining the ninefold Arousing of Mindfulness in regard 
to feeling, the Master began the explanation of the contemplation 
of consciousness in the sixteenfold way with the words, “ And, 
how, o bhikkhus.”’ 


In this section there is no reference to supermundane truth because 
in. the sifting of things thoroughly to see their transient, pain-laden 
and soulless nature only the mundane things are handled, and so 
there is in this matter of penetrative knowledge of things no bringing 
together of mundane and supermundane things. 


Here follows the elucidation of terms mentioned in this section: 


SARAGAM CITTAM = “The consciousness with lust.” 
Karmically unwholesome eight conscious states of the plane of 
existence of sense-experience. These are together with greed in the 
sense of springing from it. 


VITARAGAM CITTAM = “The consciousness without 
lust.” Karmically wholesome and karmically neutral mundane 
states of consciousness. 


The two spontaneous and non-spontaneous conscious states 
karmically unwholesome, accompanied by grief, linked to resent- 
ment and springing from hate; the conscious state karmically 
unwholesome, accompanied by neither pain nor pleasure, linked 
to scepsis and springing from ignorance; and the conscious state 
karmically unwholesome, accompanied by neither pain nor 
pleasure, linked to agitation, springing from ignorance—these four 
do not associate with the consciousness-with-lust-division or the 
consciousness-without-lust division. 


SADOSAM CITTAM = “The consciousness with hate.” 
The two conscious states, karmically unwholesome, accomparied, 
by grief (mentioned above). 


VITADOSAM CITTAM = “The consciousness without 
hate.” Karmically wholesome and karmically neutral mundane 
states of consciousness. ‘ 


The other ten karmically unwholesome conscious states of the 
plane of existence of sense-experience do not associate with either 
the consciousness-with-hate division or the consciousness-without- 
hate division. 


SAMOHAM CITTAM = “ The consciousness with ignorance.” 
The conscious state, karmically unwholesome, linked to scepsis 
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(mentioned above), and the conscious state, karmically unwhole- 
some, linked. to agitation (mentioned. above). 


Because, indeed, ignorance arises in all karmically bad states, 
the other karmically bad states too should be mentioned, here. 
In just this division all the twelve karmically bad, unwholesome 
or unskilful conscious states are included. 


VITAMOHAM CITTAM = “The. consciousness without 
ignorance.” Karmically wholesome and karmically . neutral 
mundane states of consciousness. 


SANKHITTAM CITTAM = “The shrunken state of con- 
sciousness.” The conscious ‘state fallen into sloth and torpor. 
That is called the shrivelled or contracted state of mind. 


VIKKHITTAM CITTAM = “The distracted state. of 
consciousness.”” The conscious state accompanied by agitation. 
That is called the dissipated mind. 


MAHAGGATAM CITTAM = “ The state of consciousness 
become great.” The conscious state of the sensuous-ethereal 
[ripavacara] plane of existence and of the purely ethereal 
[ariipavacara] plane of existence. 


AMAHAGGATAM CITTAM = “ The state of consciousness 
not become great.” The conscious state of the plane of existence 
of sense-experience. i 


SAUTTARAM CITTAM = “ The state of consciousness with 
some other mental state superior to it.” That refers to any 
conscious state belonging to the plane of sense-experience. 


ANUTTARAM CITTAM = “ The state of consciousness with 
no other mental state superior to it.” That refers to any conscious 
state belonging to the sensuous-ethereal [riipavacara] or the 
purely ethereal [ariipavacara] plane. 


SAMAHITAM CITTAM = “ The quieted state of conscious- 
ness.”” It refers to the conscious state of him who has full or partial 
absorption. 


ASAMAHITAM CITTAM = “ The state of consciousness not 
quieted.” It refers to the conscious state without either 
absorption. 


VIMUTTAM CITTAM = “‘ The freed’state of consciousness.” 
That refers to the conscious state, emancipated. partially -from 
defilements through systematic or radical reflection, or to the 
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conscious state, emancipated through the suppression of the 
defilements in absorption. Both these kinds: of emancipation 
are temporary. 


AVIMUTTAM CITTAM = “The unfreed state of ‘con- 
sciousness.’ -That refers to any conscious state without either kind 
of temporary emancipation. 


In the mundane path [lokiya magga] of the begiriner there is 
no place for the supramundane kinds of emancipation through 
extirpation [samuccheda], stilling [patipassaddha] and final 
release [nissarana]. 


ITI AJJHATTAM = “ Thus internally.” The bhikkhu lives 
contemplating consciousness in consciousness by laying hold on 
the consciousness with lust and so forth when these states of 
consciousness proceed in his own flux or in another’s flux or ‘by 
laying hold of these conscious states at one time as they proceed 
in his own flux and at another time as they proceed in another’s 
flux. 


SAMUDAYAVAYADHAMMANUPASSI = “ Contemplating 
origination-and-dissolution-things.” Here, the arising of the 
aggregate of consciousness should be explained with the pointing 
out of the origination of consciousness from the origination of 
ignorance and so forth, in the five ways, according to the method 
shown in the Section on the Modes of Deportment. And the 
passing away of consciousness should also be explained in the same 
way as it is shown in the Section on the Modes of Deportment. 


From here on there is nothing new in the method of explanation. 
The mindfulness which lays hold of consciousness is the Truth of 
Suffering. Thus, the portal of deliverance up to Saintship of the 
bhikkhu who lays hold of consciousness as a subject of meditation 
ought to be understood. 


In the CONSCIOUSNESS WITH LusT, lust occurs as a mental concomitant 
arising and passing away along with a conscious state and sharing with 
that conscious state the object and basis of consciousness. In this sense 
of a conscious state well-knit with lust one speaks of THE CON 
SCIOUSNESS WITH LUST. The term CONSCIOUSNESS, WITHOUT, LUST 
is used as a contrary of the term ‘“‘ consciousness with lust’; not asa 
contradictory. That becomes clear when we know that the work to be 
done in this contemplation of the mind consists of the laying hold of the 
things of the three planes of cosmic existence for the purpose of developing 
the conviction based on insight in regard to cosmic impermanence, ‘cosmic 
suffering and cosmic insubstantiality. Inno stage of mundane thought can it 
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be said that latency of lust is destroyed and so the term “‘ consciousness 
without lust’ indicates only a relatively lust-free consctous state. 


The grouping of conscious states, here, it is said, may be questioned. 
For instance, in the two states of CONSCIOUSNESS WITH HATE is. there just 
absence of lust because these two states are not well-knit together with lust? 
Could there not be in them a trace of lust functioning as a distant condition 
as when a man’s lust for a woman produces hate towards another who 
stands between him and the possession or enjoyment of his object of lust? 
If there indeed could not be such a trace of lust in these two conscious states 
of hate, are these seven states of consciousness without lust? When the 
commentator said that the four remaining karmically bad states do not 
associate with either the consciousness with lust or without lust, he only 
wanted to show them just separate from the pair known by the phrases, 
with lust and without lust. If so then would not one fall into partial 
knowledge? No. Because of their being included in the pairs (though not in 
the lust pair). 


CONSCIOUSNESS WITH IGNORANCE is twofold. It is either accompanied 
by scEPsis or by AGITATION. 


As this consciousness in either of its forms is fit to be called a delusion by 
way of particularity owing to excessive aberration and special endowment 
with ignorance, these two forms, namely, the one LINKED TO SCEPSIS 
and the one LINKED TO AGITATION are in an outstanding manner “‘ with 
ignorance.” 


By reason of the mind proceeding slackly in a shrivelled state owing to 
want of interest in the object and more or less with displeasure, there ts 
THE SHRUNKEN STATE OF CONSCIOUSNESS. This is a name applicable 
to the five karmically unwholesome sensuous conscious states not marked 
by spontaneity. 


There is the conscious state associated with agitation in the sense of 
agitation having become powerful in the consciousness. 


** All karmically bad cortscious states are indeed accompanied by agitation.” 


The mental state accompanied by agitation ts called THE DISTRACTED 
MIND because it spreads outside its object by way of diffused thinking. 


By the ability to suppress the defilements and by the abundance of fruition 
and by the great length or extent of the series of its particular courses of 
cognition there is @ STATE OF CONSCIOUSNESS BECOME GREAT. Or 
there is a state of consciousness become great by reason of lofty regenerative 
wish and so forth. 


The state of consciousness become great is the mind that has reached 
the ground of the sensuous-ethereal and the purely ethereal planes of existence. 
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As there is nothing in the cosmos greater than the sensuous-ethereal and the 
purely ethereal the commentator explained the consciousness become great by 
reference to these two highest planes of existence. 


THE STATE OF CONSCIOUSNESS WITH SOME OTHER MENTAL STATE 
SUPERIOR TO IT refers to the consciousness that has not reached the highest 
possible planes of attainment in cosmic existence or the consciousness that 
can become more fine; and THE STATE OF CONSCIOUSNESS. WITH 
NO OTHER MENTAL STATE SUPERIOR TO IT is that which has got to_ the 
highest planes of cosmic existence or that which has reached the acme of 
fineness of mundane states of mind. 
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THE CONTEMPLATION OF MENTAL OBJECTS 
THE FIVE HINDRANCES 


1. Sensuality 


After explaining the Arousing of Mindfulness of the sixteenfold 
contemplation of consciousness, the .Master. said: ‘‘ And, how, 
o bhikkhus,”’ in order to expound the fivefold contemplationof 
mental objects [dhamma],—things spiritual and material. 


Further, the laying hold of pure corporeality or materiality 
was taught by the Blessed One in the instruction on body-con- 
templatior, and in the instruction on the contemplation of feeling 
and consciousness, the laying hold of the purely spiritual. Now in 
order to teach the laying hold of a mixture of the material and the 
spiritual, he said, ‘‘ And, how, o bhikkhus,”’ and so forth. Or in 
the contemplation on the body the laying hold of the aggregate of 
corporeality or materiality was spoken of bythe Master; in the 
contemplation on feeling, the laying hold of the aggregate of 
feeling; in: the contemplation on mind; the laying hold: of the 
aggregate of consciousness; and now in order to speak of even the 
laying hold of the aggregates of perception and formations, he 
said “‘ And, how, o bhikkhus,” and so forth. 


There, in the Discourse, the word, SANTAM = “ present:’’. 
It means existing by way of occurrence, practice or repeated 
happenings ASANTAM = “Not present.” Not existing, by 
way of non-occurrence or because of rejection from the mind by 
way of reflection or concentration. 


In connection with the hindrances it must be known that the 
hindrance of sensuality arises because of wrong reflection on an 
object that is sensuously agreeable, pleasant, favourable. Such 
an object is eiter sensuality itself or that which produces sensuality 
—the sensuality-object. 


Wrong reflection is inexpedient reflection, reflection on the 
wrong track. Or it is reflection which ‘considers the impermanent 
as permanent, pain as pleasure, non-soul as soul, the bad as good. 


Sense-desire arises when wrong reflection occurs plentifully in a 
sensuously good object. Therefore the. Blessed One said that the 
condition for the arising of fresh sense-desire and for the increase 
and expansion of existing sense-desire is plentiful wrong’ reflection 
on a sensuously auspicious or. promising object. 
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Sense-desire is cast out, indeed, with right «reflection on a 
sensuously inauspicious or unpromising object. Such an object 
itself or the jhana developed through such an object is meant by 
the term sensuously inauspicious object. 


. Right reflection is expedient reflection; reflection going on the 

right track. It is reflection that considers the facts of imper- 
manence, suffering, soullessness and of impurity, according to 
reality. 


When there is much right reflection on the sensuously inauspicious 
or unpromising object, sense-desire is knocked out... Therefore the 
BlessedOne said that the! condition for keeping out new sense- 
desire and for casting out old sense-desire is. abundant right re- 
flection on the sensuously inauspicious or unpromising object. 


Futher, there are six things which lead to the casting out of 
sense-desire: Taking up the sensuously inauspicious ‘subject’ of 
meditation; application for the development of the jhana on the 
sensuously inauspicious subject of meditation; the guarded state 
of the controlling faculties of sense; moderation in food; ‘the 

pathy and support of good men in the endeavour; stimulating 
talk that helps the accorhplishment of the object’ in view. 


Explaining these six it is said: Taking up refers to the taking up 
of the tenfold object sensuously inauspicious, impure, or bad; 
the man who takes iit up will cast:out sense-desire. Sense-desire will 
also. be cast out, by him who:develops the jhéna on the sensuously 
inauspicious object of meditation, by him, who guards the con- 
trolling faculties of sense by closing: the six sense doors, and: by 
him who knows the measure of food for sustenance and of whom 
it is said: 


Enough it is for the comfort of the almsman 

Who has put aside all thoughts of body and life, 
Who has his thoughts yoked on to craving’s wane, 
To stop eating when he could eat some four 

Or five more lumps for which there’s belly-room. 
And, with drink of water, end his begged repast.* 


It will also be cast out by him who keeps the company of men 
like the Elder Tissa, the worker in the sénsuously inauspicious 
subject of meditation, sympathetic towards those who endeavour 
in accomplishing the casting out of sense-desire and by talk con- 
nected with the tenfold sensuously inauspicious object. Therefore 
it is said by the commentator that six. things are conducive to the 
casting out of sense-desire. 
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Sense-desire cast out by these six things becomes incapable of 
arising, in the future, through the attainment of the path of saint- 
ship. 


Hindrances have to be cast out first in the course of proper training. 
With.the casting out of the hindrances there is induced jhana, the: means 
of attaining quietude. Thus indeed is body-contemplation surely taught 
with quietude preceding. 


Afterwards is given the higher instruction. in regard to all divisions 
beginning with what should be understood—the aggregations and. the 
sense-bases which ought to be understood, and: the factors of enlightenment 
which should be developed. Therefore, here too, the development. of 
quietude is desired so far as it is for the sake of insight. 


It is said: “* The instruction on the Arousing of Mindfulness has 
insight as the chief thing, abounds in insight,” 


Since there is no state of yoking together of the good and the bad moral 
qualities similar to the yoking of two bulls to a cart,—since the good and 
the bad do not exist together—from the absence of sensuality at the time of 
seeing one’s mind through knowledge it is said? BY WAY OF OCCURRENCE. 
At the moment of seeing wisely the occurrence’ of sense-desire there is no 
sense-desire as good and bad’ states of mind cannot exist together. 


ExisTING means: When it is found in one’s own mental flux. 


Sensuously inauspicious or unpromising objects are the ten inanimate 
things: 1. the corpse that is swollen, 2. blue, 3. estering, 4. fissured, 
5. mangled, 6: dismembered, 7. cut and dismem ered, 8. with blood, 
9. wormy, 10. become a skeleton. Details of these’ may be Sound in The 
Path of Purity in the exposition of the subject of meditation on the Soul. 


And the perception of hair of the head and so forth, because it is called 
in the Girtmananda Sutta the perception of the Sensuously inauspicious or 
impure, is taken as the sensuously inauspicious animate thing. 


The jhdna.on the sensuously inauspicious object occurs in an inanimate 
or animate sensuously inauspicious thing. And the indication of the four 
kinds of wrong reflection and the four kinds of right reflection in regard to 
the sensuously inauspicious object is for the purpose of pointing out fully 
the subject. 


The four kinds of consideration of the impure as pure, the impermanent 
as permanent, suffering as pleasure, and non-soul as soul are the four kinds 
of wrong reflection and the four kinds of consideration of the impure as 
impure and so forth are the four kinds of right reflection. 

The taking up of the practice of considering the repulsiveness of any of the 
eleven kinds of the sensuously.inauspicious or the practice of con 7 
on the sensuously inauspicious object is “ taking up” or “ upholding.” 
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The application to the development of the thought bent on the sensuously 
inauspicious object which brings partial and full concentration is application 
for the development of the jhana on the sensuously inauspicious subject 
of meditation. ’ 


Certain teachers say that as there is no opportunity for sense-desire in him 
who knows the proper measure of food to be taken, through absence of 
trouble. owing to that knowledge from sloth and torpor, sense-desire is cast 
out in such a person. Just this reason is given in even the expository 
portion: The person who practises moderation in food brings about the 
perception of impurity bound up with that food, for instance, through the 
alteration of food by way of bodily excretions, and dwells on other similar 
thoughts as well as on the idea of corporeal subjection to food. Such a 
person casts out sense-desire. 


The Elder Tissa referred to in the commentary above is the Elder Maha 
Tissa (of Anuradhapura), who saw the teeth of a woman and who by 
doing right reflection on their bony. nature cast, out sense-desire through 
jhana. 


According to the Abhidhamma method of instruction, even the. whole 
world is the hindrance of sense-desire. Therefore the. commentator said: 
THROUGH THE ATTAINMENT OF THE PATH OF SAINTSHIP [abhidhamma 
pariydyena sabbo pi loko kimacchandanivarananti aha arahattamaggenati). 


2. Anger 


Verily, wrong reflection on an object of resentment produces 
anger. In this connection anger itself as. well.as the object which 
causes anger is called the resentment-object, or the sign of resent- 
ment. Wrong reflection has just the same character everywhere, 
and when it occurs much in the resentment-object or the resent- 
ment-sign, anger arises. Therefore the Blessed One said that 
intense wrong reflection on an object of resentment is the cause of 
fresh anger and of the increase and expansion of anger already 
existing. 


By right reflection of the liberating thought of love, the thought 
of love that frees the heart indeed, anger gets cast out, The term 
“love” here is applicable both to partial concentration .(upacara 
samadhi) and full concentration (appana samadhi). Heart- 
liberating love is only full concentration. Right reflection has the 
same character throughout. When it occurs strong in the thought 
of love, anger is removed from the heart. .. Therefore the Master 
said: ‘‘ There is, o bhikkhus, the liberation of the mind through 
love. Intense right reflection on love:is the condition for keeping 
- new anger and for throwing out anger that-is already in the 

eart.” 
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And it is said that these six things help to cast anger out: 
Taking up the practice of the love subject of meditation; applying 
oneself to the development of jhina’on the thought of love; 
reflection on one’s action as one’sown property, abundance of 
wise consideration; sympathetic and helpful companionship. of 
the good; and stimulating talk that assists the development of 
the thought of love and the overthrow of anger. 


In explanation the commentator said: Anger will be put down 
in one who takes up the love subject of meditation by way of 
spreading it particularly or separately. Or if one takes up the 
love subject of meditation by way of spreading it generally, without 
particularisation or directional restriction in space, then too anger 
will be put down, in one. 


Anger vanishes aiso through the development of jhana. by 
spreading love restrictedly with differentiation on seven or twenty- 
eight ways or by spreading it unrestrictedly without differentiation 
in five or twenty ways or by spreading it directionally towards 
the ten points in space. 


Anger vanishes in one who reflects thus too: “ What will you 
do to him by becoming angry?’ ‘‘ Will you be able to destroy 
things like his virtue?” ‘‘ Have you not been born here just by 
your own actions and will you not also by your own actions get 
reborn hereafter?” “ Getting angry with another is comparable ‘to 
the state of him who wishes to strike another with glowing coals, 
red-hot crowbar, excreta and such other damaging things after 
taking them up in his bare hands.” ‘‘ And what can another who 
is angry with you do to you?” “Can he destroy your virtue or 
any other similar thing of yours?” ‘ He, too, has been born here 
as a result of his actions and will be reborn hereafter just according 
to his actions.” ““ Like a present not accepted is that anger of his 
and like a handful of dust thrown against. the wind, that anger 
of his alights on his own head.” ‘In this way one reflects on one’s 
own action as one’s own property and also another person’s action 
as that person’s own, and. puts out anger. 


To one remaining in an abundance of wise consideration after 
reflecting on action as one’s or another’s own property, anger 
vanishes. And it vanishes in him who isin the company. of a 
sympathetic friend who delights in developing the jhana of the 
thought of love like the Elder Assagutta and through stimulating 
talk on the thought of love when in:any one of the four postures. 
Therefore is it said: Six things are conducive to the casting out 
ofanger. The anger cast out by these six things, however, is finally 
destroyed by the attainment of the state of the Anagami, the 
Never-returner. 
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The thought of love [metta] is a sublime state of mind [brahmavihara] ; 
it is one’s own state of freedom from hatred. A detailed description of the 
way of developing love as a subject of meditation is given in the Path of 
Purity. ' 


The following summary of hints gathered from different scholia and the 
Path of Purity will be helpful to a beginner: 


The love-thought of meditation is different from worldly attachment. 
It is based on wishing well to all beings. The idea of possession of the 
loved object is foreign to it. It is not a state of mind that encourages 
exclusiveness. The aim of the meditation is finally to include in the ambit 
of one’s goodwill all beings equally, without distinction. ‘* The liberation 
of the mind through love’? refers only to full concentration. Without 
rec shing full concentration there is no effective freedom from anger. 
beginner who works at this subject of meditation ts not to practise the thought 
of love at first: 


On. a sensuously promising object of the opposite sex, as attachment 
towards it might arise in the yogi’s mind. 


On a dead person, as the practice would be futile. 
On an. enemy, as anger might arise. 
On-an indifferent person, as the practice might prove wearisome. 


On one who is very dear as the arousing of friendly thoughts without 
attachment towards such a one would be. tiring, and as mental. agitation 
might occur should even some slight trouble overtake that one. 


TAKING UP THE PRACTICE OF THE LOVE SUBJECT OF MEDITATION 
is the generating, the bringing about of the characteristic, sign or mark, 
of the love thought of meditation of him who through loving-kindness gathers 
together all beings with goodwill. 


The reflection on the thought of love itself is the sign of the love thought 
of meditation, because -the reflection arisen first is the reason of the later 
reflection. 


SPREADING IT PARTICULARLY:  Consecutively in the following 
order: to oneself, to a friend, an indifferent person, and an enemy. 
SPREADING IT GENERALLY: By. breaking down all barriers, limits 
and reservations which separate oneself from all others, and extending the 
same kind of friendly thought to all. DirecTIoNALLy : Extending the 
thought of love towards one point of the compass, for instance, the east. 
These three kinds of spreading of the thought of love refer to the stage of 
meditation of ‘“TAKING UP THE PRACTICE OF THE ‘THOUGHT OF LOVE” 
which covers the training from the beginning to the attainment of partial 
concentration (upacara samadhi). In regard to this stage of meditation 
the following is stated: Spreading the thought of love after particularizing 
the direction by way of a monastery, a street, village and so forth is one 
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way and spreading the thought of love towards a direction in space’ generally 
by way of the eastern direction and so forth without specifying a monastery 
and so forth is another way of practice. 


THE DEVELOPMENT OF THE JHANA ON THE THOUGHT OF. LOVE 
is the practice again and again of the thought of love that.has. got partial 
concentration. The development is done in three ways: I. The spreading 
of the love thought universally. This is .done.by wishing that. all living 
beings (satta), all breathing things (pana); all beings born. (bhita), all 
persons (puggala), all who have reached a. state of individuality 
(attabhavapariyapanna), be without hatred, disease, and grief, and be 
happy taking care of themselves (avera, abyapajjha, anigha hontu, sukhi 
attanam partharantu). 2. Spreading the thought of love by way of a restricted 
group of beings. This is done by wishing that all females, all males, all 
purified ones, all non-purified ones, all divine. beings, all humans, all beings 
fallen to states of woe, be without hatred, disease and grief and happy taking 
care of themselves. 3. Spreading the thought of love directionally in 
space. This is done by restricting the thought of love towards each of the 
ten directions in space: the cardinal points, the intermediate points, and 
the zenith and nadir. And it is also done by wishing that the beings in 
each of the directions taken up, according to the divisions and groups given 
above, wh without hatred and so forth according to the formula already 
mentioned. 


3. Sloth and Torpor 


Through wrong reflection on a state of boredom and the like, 
sloth and torpor come to be. Boredom is just dissatisfaction. Lassi- 
tude is bodily laziness. Languidity of body is the bending of the 
body torpidly in getting up and in similar actions. Lethargy after 
a meal is a dizziness or slight faint which is due to eating a principal 
meal. It is also called the discomfort which follows such a meal. 
The mind’s sluggishness is the dulness of the mind. An abundance 
of wrong reflection on boredom and similar states of mind produces 
sloth and torpor. Therefore the Blessed One said that much wrong 
reflection on boredom, lassitude, languidity of body, lethargy after 
a meal, and the mind’s sluggishness, .is a condition for the pro- 
duction of fresh sloth and torpor and the increase and expansion 
of sloth and torpor already come into being. 


Through right reflection on inceptive energy and similar states 
of mind is brought about the overthrow of sloth and torpor. 
Inceptive energy is the effort first set a-foot. Exertion is more 
powerful than the inceptive energy because it leaves indolence 
behind. And because: of its assailing further and further of 
the destructive condition, progressive endeavour is more 

werful than exertion. By the exercise of right reflection 
intensely on this threefold strenuousness sloth and torpor are cast 
out. Therefore the Blesséd One said that the condition for keeping 
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out new sloth and torpor, and for casting out sloth and torpor that 
is old, is abundant right reflection on the element of inceptive 
energy, of exertion and of progressive endeavour. 


There are six things which lead to the casting out of sloth and 
torpor: The seeing of the reason of sloth and torpor ‘in the fact 
of eating too much or gluttony; the changing of the postures 
completely; reflection on the perception of light;.staying in the 
open; sympathetic and helpful companionship of the good; and 
stimulating talk that assists in dispelling sloth and torpor. 


‘There is the following explanation of these six things: The 
bhikkhu who has eaten gluttonously is assailed by sloth and torpor 
while doing his recluse duty of meditation in his day or night 
quarters as by a mighty elephant pressing down on him, but that 
one who practises moderation in food is not troubled thus with 
these hindrances. In one who thus sees the characteristic of 
sloth and torpor in gluttony there is the casting out of sloth and 


torpor. 


Sloth and torpor disappear in him who changes over from the 
posture which induces sloth and torpor to another; in him who 
reflects on the brightness or the light of the moon, a lamp or a 
torch by night, and on the light or brightness of the sun by day; 
in him who lives in the open; in him who associates with 
sympathetic and helpful companions, like the Elder Maha 
Kassapa, who have dispelled sloth and torpor; and by stimulating 
talk connected with a strict recluse-regimen. 


Therefore is it said: Six things lead to the casting out of sloth 
and torpor. The .yogi understands thus: sloth and torpor 
cast out by these six things are stopped from arising for ever in the 
future by the attainment of the path of saintship. 


THE BHIKKHU WHO HAS EATEN GLUTTONOUSLY after the manner 
of the well-known types of Brahmanical gormandizers mentioned in ancient 
Indian books. There are five kinds of these greedy eaters: I. He who 
eats until he has to be raised up by the hand from his seat. 2. He who 
lies rolling just where he has eaten and eats as long as he likes. 3.. He 
who eats until he slips off his waist cloth. 4, He who fills himself with 
food in such a way that. is seems as if a.crow could peck at the food in him. 
5. He who having filled his belly full and vomited eats more food again, 
or he. who eats until he vomits. 


ON THE LIGHT OR BRIGHTNESS OF THE SUN BY DAY: The. meaning 
should. be understood thus: Sloth and torpor vanish in him, too, who at 
night is reflecting on the image of the perception of the brightness of the 
sun he got by day. 


126 


Here it may be helpful to state the eight ways of dealing with torpor 
taught by the Master to the Elder Maha Moggallana: I. One should 
neglect to mind the thought which says that drowsiness is descending on one, 
or 2 one should reflect on the Dhamma, or 3 repeat or recite the Dhamma, 
or 4 pull both earlobes and rub or massage the limbs with the hands, or 
5 getting up from the sitting position, apply water on and rub the eyes, 
and look into the distance, at the constellations in the Starry sky, or 6 reflect 
on the thought of light, or 7 fix the thought on the ambulatory, aware of the 
ends of it with the controlling faculties of sense turned inwards and the mind 
kept in, or 8 sleep conscious of the time of waking and on awaking get up 
quickly thinking that one will not give oneself to the comforts of lying down, 
reclining and languor, when all other seven ways fail. 


4. Agitation and Worry 


Wrong reflection on mental agitation brings about flurry and 
worry. Mental agitation is inner turbulence. Actually it is 
flurry:and worry, only.’ Intense wrong reflection on that mental 
agitation produces flurry and worry. Therefore the Blessed One 
said that wrong reflection on mental agitation when plentifully 
done produces fresh flurry and worry and increases and expands 
flurry and worry already in existence. 


The casting out of agitation and worry occurs through right 
reflection on mental tranquillity called concentration and an 
abundance of right reflection on. mental tranquillity, says the 
Blessed One, is a condition for. the keeping out of fresh mental agita- 
tion and worry and the dispelling of agitation and worry already 
in the mind. 


Six things are conducive to the casting out of agitation and worry: 
Knowledge; questioning; understanding of disciplinary rules; 
association with those more experienced and older than oneself 
in the practice of things like virtue; sympathetic and helpful 
companionship; and stimulating talk that helps the tejection of 
mental agitation and worry. 


In explanation it is said as follows: Agitation and worry dis- 
appear in him who learns in the spirit and in the letter one, two, 
three, four or five collections of Scripture. This is how one gets over 
agitation and worry by knowledge. Questioning means: inquiring 
much about what is befitting and not, according to the practice 
of the Order. In him who does this, too, agitation and worry 
disappear. Then these twin evils disappear in him who 
has got the mastery of the Discipline due to practical application 
of and conversance with the nature of the Rule of the Buddha’s 
Order. This is the understanding of the disciplinary rules. Asso- 
ciation with those more experienced and so forth; the going to the 
presence of and the conversing with virtuous elders in the Order. 
By such visits mental agitation and worry disappear in one. 
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Sympathetic and helpful companionship: association with experts 
of the Disciplinary Rules like the Elder Upali, the first of the great 
masters of the Discipline in the Order of the Buddha. In such 
company mental agitation and worry disappear. Stimulating 
talk in this connection refers particularly to, matters of. disciplinary 
practice by which one comes to know what is befitting and what is 
not. By this agitation and worry vanish in one, . Therefore, is it 
said that six things lead to the rejection of agitation and worry, 
but the agitation cast out by these thifgs finally ceases to arise in 
the future through the attainment of the path of Saintship, and the 
worry cast out by these things finally ceases to arise in the future 
through the attainment of the path of the Non-returner. 


In their own state or actually as they are individually, MENTAL AGITATION 
AND WORRY are two different things. Still, as worry in the form of repent- 
ance or remorse for ill done and good undone is similar to agitation which is 
characterized by distraction and disquiet..of mind, MENTAL AGITATION 
is called flurry and worry. 


Mental agitation does not overtake the intelligent well-read man who 
probes into things by way of what is written in books and by way of the. sig- 
nificance and import of the things themselves. Therefore, it is satd that by 
way of KNOWLEDGE not merely of the Disciplinary Rules, but by way of 
knowledge of the ninefold Buddha-word, beginning with the Discourses, 
according to the principles of the method already stated, and by the 
application of the proper remedies mentioned by way of QUESTIONING and 
so forth, remorse and regret for ill done and good undone do not take place. 


By associating with elders who are older than oneself in the practice 
of the precepts of virtue and similar good things, who are restrained, aged, 
matured seniors, there is brought to one a measure of restraint, matured 
bearing, dignity and calm, and mental agitation and worry are cast out. 


Goop COMPANIONSHIP refers to association with those versed in the 
Discipline who are able to dispel worry as regards any doubt concerning 
what is proper and improper practice. 


5. Scepsis 


Wrong reflection on things which are founded on doubt brings 
about the arising of scepsis. Things which are founded on doubt 
are known as just scepsis owing to the state of being the reason 
of scepsis again and again. Therefore the Blessed One said that 
wrong reflection on things founded on, doubt is the condition for 
fresh scepsis and for the increase and expansion of scepsis already 
arisen. By right reflection on wholesome things, karmically and 
the like, there is the casting out of scepsis. Therefore, the Blessed 
One said that right reflection on things which are karmically 
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wholesome and not, things blameful and blameless, things to be 
practised and not to be practised, things of low and high value 
things dark and fair, the counterparts of bad and good, done 
intensely, keeps out fresh scepsis and casts out scepsis that has 
already come into existence. 


There are these six things which help to throw out scepsis: 
The state of being learned in the Buddha’s teaching; of inquiring 
about the Buddha, the Teaching, and the Order of Real 
Saints; of understanding thoroughly the nature of the Discipline; 
of being decided about the truth of the Buddha, the Teaching, 
and the Order of the Real Saints; sympathetic and helpful 
companiosnhip; and stimulating talk that helps to dispel scepsis. 


The first has been explained earlier. It is the knowledge of the 
Scriptures generally both in the letter and the spirit. The second 
is obvious. The third indicates a state of mastery of the Discipline 
through practical application and great conversance with it at 
first hand. The fourth is the strong inclination towards or reliance 
on the Triple Gem called the faith that is capable of settling in the 
object of the virtues of the Buddha, the Teaching and the Order. 
The fifth is association with good companions like the Elder 
Vakkali, bent, inclined, sliding towards faith, mentally. The 
sixth is stimulating talk on the Triple Gem at all times possible 
in every state of behaviour. One can cast away scepsis by means 
of these six things, but the scepsis cast out by these six things does 
not ever arise in the future only when it is destroyed by the attain- 
ment of the first stage of the saint. 


THINGS WHICH ARE FOUNDED ON DOUBT @re things which stand 
or proceed on doubt. Taking scepsis itself one sees that the scepsis arisen 
first ts the particular reason by way of a common cause of the scepsis arisen 
afterwards. 


Surely by the knowledge of the Teaching. and by inquiry all doubt is 
cast out. ; 


ITI AJJHATTAM = “ Thus internally.” In. this way the 
bhikkhu lives contemplating the mental objects, by laying hold of 
the five hindrances amongst the mental objects of his own mind 
or amongst the mental objects in another’s mind or at one. time 
amongst the mental objects of his own mind, and at another time 
amongst the mental objects of another’s mind. 


Here origination and dissolution, only refer to the origination of 
the five hindrances by way of wrong reflection on sensuously 
attractive or beautiful objects etc., and the dissolution of the five 
hindrances by wise reflection on the impurity of the sensuous 
objects etc. 
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Here the mindfulness which lays hold of the hindrances is the 
Truth of Suffering. Thus the portal of deliverance of the bhikkhu 
who lays hold of the hindrances should be understood. 


THE AGGREGATES 


Having expounded the contemplation of mental objects by way 
of the five hindrances, the Master said, ‘‘ And, further o bhikkhus,”’ 
in order to explain the contemplation of mental objects by way of 
the fivefold aggregation. 


PANCASU UPADANAKKHANDHESU = “In (the mental 
objects of) the five aggregates of clinging.” The five aggregates of 
clinging are the groups that grasp life. The congeries of mental 
objects become the condition of clinging, is the meaning. This 
is a brief indication of these aggregates. For the statement about 
the aggregates at length the talk on the aggregates in the Path of 
Purity should be read. 


ITI ROUPAM = “Thus is material form.”..So far is there 
material form and no further. In this way the bhikkhu perceives 
material form according to nature. In regard to feeling andthe 
things that come afterwards the same is the method of exegesis. 
This is. the brief indication of meaning of the matters referred to 
here. For the lengthy explanation on these things one should 
read the talk on the aggregates in the Path of Purity. 


ITI ROPASSA SAMUDAYO <= “ Thus is the arising of material 
form.” The arising of material form and the other aggregates 
should: be known according to the fivefold way (mentioned in the 
Section on the Modes of Deportment), through the arising of 
ignorance and so forth. 


ITI ROPASSA ATTHANGAMO = “ Thus is the disappearance 
of material form.” The disappearance of material form and the 
other aggregates should be known according to the fivefold way 
(mentioned in the Section on the Modes of Deportment) through 
the passing away of ignorance and so forth. One should read the 
talk on the aggregates in the Path of Purity for further explanation. 


ITI AJJHATTAM = “ Thus internally.” In this way the 
bhikkhu lives contemplating mental objects by laying hold of the 
fivefold aggregation of clinging amongst his own mental objects or 
amongst the mental objects of another or at one time in his own 
and at another time in another’s mental objects. 


The origination and dissolution of the fivefold aggregate should 
be brought forward and connected by way of the fifty characteristics 
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of the five groups, with the extended application of the words: 
“From the arising of ignorance the arising of material form 
comes to be.” 


From here.on according to the method already stated by the 
commentator should the exposition be. : 


ACCORDING TO NATURE means: according to the nature of breaking-up, 
according to the nature of the eye, colour and the like in regard to material 
form, and according to the nature of experiencing, the nature of pleasure 
and the like in regard to feeling. In this way all other connected things 
should be interpreted. 


THE SENSE-BASES 


After explaining the contemplation of mental objects by way of 
the aggregates the Master said: ‘‘ And, further, o bhikkhus,”’ 
in order to explain the contemplation of mental objects by way of 
the sense-bases. 


CHASU AJJHATTIKA BAHIRESU AYATANESU = “In 
(the mental objects of) the six internal and the six external sense- 
bases.” The eye, the ear, the nose, the tongue, the body and 
the mind are the six internal sense-bases, and material form, 
sound, smell, taste, tactual object, and mental object are the six 
external sense-bases. 


CAKKHUM PAJANATI = “ (He) understands the eye.” 
He understands the sensory apparatus of the eye, by way) of its 
own distinct function and salient. characteristic. 


ROPE PAJANATI = “ (He). understands. material - form 
(objects) that are visible.” He understands material . form 
arising from the four producers of corporeality, namely, karma, 
consciousness, climate and nutriment [kamma citta utu ahiara], 
by way of their own distinctive function and salient characteristic. 


YAM TADUBHAYAM PATICCA UPPAJJATI SAMYO- 
JANAM = “ The fetter that arises dependent on both (eye and 
forms).”” He understands according to distinct function and 
characteristic the tenfold fetter that arises dependent on both eye 
and forms—the tenfold fetter of sense-desire, resentment, pride, 
speculative theory, scepsis, belief in rites and ceremonies, the 
desire to go on existing, envy, avarice and ignorance. 


“* How does this tenfold’ fettering arise?’ asks one. 


The fetter of sensuality arises for him who by way of sensuous 
enjoyment takes delight in a pleasant sense-object become 
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visible. at the eye-door. For him who: is annoyed or angry at 
the sight of an unpleasant object, the fetter of resentment arises, 
and the fetter of pride arises in him who thinks: No one but me is 
able to consider the object wisely. The fetter of speculative 
theory comes to be in him who takes material form to be permanent 
and everlasting. The fetter of scepsis arises in him who thinks in 
this way: Is the material form a being or a being’s? The fetter 
of the desire to go on existing arises in him who wishes thus: To 
be sure, in a favourable state of existence ‘this material form will 
become easy'of access. The fetter of rites and ceremonies arises in 
him who undertakes to perform rites and ceremonies’ thinking: 
In the future it will be possible to obtain such anmobject as this by 
taking up the observance of rites and ceremonies. The fetter of 
envy arises'in him who contemplates grudgingly: Should no others 
get this material form, it would be good, indeed. The fetter of 
avarice arises in one who stints for another the material form 
belonging to one. 


The fetter of ignorance arises (with all the previously mentioned 
fetters),, with al! sensuous passion and the like, by way of the 
relation of conascent nescience. 


YATHA CA ANUPPANNASSA SAMYOJANASSA UPPADO 
HOTI TANCA PAJANATI = “ He understands how the arising 
of the non-arisen (tenfold) fetter comes to be.” _He understands 
that the (tenfold) fetter had not arisen earlier owing to some 
cause of non-occurrence. 


YATHA CA UPPANNASSA SAMYOJANASSA PAHANAM 
HOTI TANCA PAJANATI = “He understands how the 
abandoning of -he arisen (tenfold) fetter comes to be.” ‘He 
understands the reason for the abandoning of just the (tenfold) 
fetter arisen through previous non-abandoning or through 
occurrence. 


YATHA CA PAHINASSA SAMYOJANASSA. AYATIM 
ANUPPADO HOTI TANCA PAJANATI =. ‘‘ He understands 
how the non-arising in the future of the abandoned (tenfold) 
fetter comes to be.’’ He understands the reason for the non- 
arising in the future of even the (tenfold) fetter abandoned by 
way of rejection of separate factors through right reflection 
[tadangavasena] and through absorption [vikkhambhana vasena]. 


Owing to what reason does the tenfold fettering cease to arise 
in the future finally ? 


The path of stream-winning or the first stage of saintship is the 
reason for final cessation of the five fetters of speculative theory, 
scepsis, rites and ceremonies, envy, and avarice. The path of 
once-returning or the second stage of saintship is, the reason for 


132 


the final cessation of sensuality and resentment of a gross kind and 
the residuum of these two fetters finally ceases by reason of the 
attainment of the path of never-returning, the third stage of 
saintship. The fact which makes the fetter of pride, of the desire to 
go on existing, and of ignorance to cease finally in the future is the 
path of final purification, saintship, the fourth stage of saintliness. 


The same is the method of exegesis in SOTANCA PAJANATI 
SADDE CA PAJANATI = “He understands the ear and 
sounds.” Further, in this connection, the talk on the sense-bases 
in full should be understood as stated by the commentator in 
the Path of Purity. 


ITI AJJHATTAM = “ Thus internally.” The bhikkhu lives 
contemplating the mental objects by laying hold of the internal 
sense-bases in his own mental objects or in another’s or laying 
hold of the external sense-bases in another’s mental objects or 
in his own or at one time in his own and at another time in an- 
other’s mental objects. 


Origination and dissolution, should. be brought forward and 
connected here by the extended application of the method indicated 
by the words: ‘‘ From the origin of ignorance the origin of 
the eye’ to the sense-bases of materia] form in the aggregate of 
materiality, to the mental sense-base in the aggregate of con- 
sciousness, and to the sense-base of the mental object in the other 
non-material aggregates, according to the method of» exegesis 
already stated by the commentator. The supramundane states 
should not be taken. From here onward the ‘exposition is 
according to the method already shown by the commentator. 


The two groups of six sense-bases are stated by way of determining the 
sense-doors and the sense-objects of the arising of sixfold consciousness. Of 
the consciousness or mind aggregate included in a course of cognition of eye- 
consciousness, just the eye-base is the ‘‘ door”? of origin, and the base of the 
material form is the object. So it is in the case of the others. But of the 
sixth sense-base the part of the mind-base called the life-continuum, the 
unconscious mind, is the “‘ door” of orgin [chatthassa pana bhavangamana- 
sankhato mandyatanekadeso uppatti dvaram|. And in a particular or special 
way the mind-object base is the object [asadhdranaica dhammayatanam 
Grammanam). 


DEPENDENT ON BOTH: The eye becomes a condition by way of 
decisive support and the.material forms, the objects, become a condition by 
way of objective predominance and objective decisive support [cakkhum 
upanissaya paccayavasena paccayabhiitam ripe Grammanadhipati aramma- 
nupanissaya vasena paccayabhiite ca paticca). 
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THE. FACTORS OF ENLIGHTENMENT 
1. Mindfulness 


After explaining the contemplation of mental objects by way of 
the internal and the external, sense-bases, the Master said, “‘ And 
further, o bhikkhus,” in order to talk on the contemplation of 
mental objects, by way of the Factors of Enlightenment, the mental 
limbs’ of a being who is awaking from the stupor of the passions that 
soil or who is penetrating the Real Truths of Suffering, tis Cause, its 
Cessation, and the Way Leading to the Cessation of Suffering. 


Limbs are members or constituent parts of the awaking mind. 
SANTAM = “Is present’ Existing by way of attainment. 


The enlightenment factor called mindfulness is the enlighten- 
ment factor of mindfulness. 


Because in these enlightenment factors, the meditator effectively 
gets enlightened, the meditator is called ‘“‘ Complete Enlighten- 
ment” from the time he begins strenuous contemplation on 
insight. Jt is @ name for him who stands inthe practice starting from 
the arising of the knowledge of the rise and jall of phenomena. 


The sevenfold completeness or harmony, begining with 
mindfulness by which he awakes, effectively, rises from the sicep 
of the defilements, or penetrates the Truths, is ‘Complete En- 
lightenment.’’ The components of that ‘“Complete Enlighten- 
ment” or of the harmony called ‘“‘ Complete Enlightenment ” 
are the factors of enlightenment. 


The instruction of the Discourses ts figuretive and as this instruction 
on the Arousing of Mindfulness is set going by way of the mundane eight- 
Sold path, it is said by the commeniator that the meditator is ‘* Complete 
Enlightenment.”” Otherwise he should be a Pure Disciple [aRiva sAVAKA}. 
The meditator is considered the personification of the factors of complete 
enlightenment by which he can reach Nibbana. 


In the other factors of enlightenment the word-meaning should 
be understood in the same way. 


ASANTAM = “Is absent’. Not existing through lack of 
attainment. 


YATHA ANUPPANNASSA = “ How (the arising) of the 
non-arisen.” First, is the enlightenment factor of mindfulness. 
There are things which condition the enlightenment factor of 
mindfulness, and an abundance of right reflection om them is the 
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reason that is conducive to the arising of the non-arisen enlighten- 
ment factor of mindfulness and for the increase, the expansion 
and completion by culture of the arisen’ enlightenment factor. 


Thus it comes into being: just mindfulness: comprises the things 
which condition the enlightenment factor of mindfulness. Right 
reflection has just the characteristic already mentioned, and when 
right reflection occurs plentifully in the things which condition: the 
enlightenment factor of mindfulness, the enlightenment factor of 
mindfulness arises. 


Further, four things lead to the arising of the enlightenment 
factor. of mindfulness: Mindfulness with clear comprehension, 
the avoiding of persons. with confused minds, association with 
persons’ who keep mindfulness ready for application, inclination 
towards mindfulness. 


In explanation it is said: Mindfulness arises through mindful- 
ness with clear comprehension in the seven positions beginning 
with that of “going forwards ’’; or the mindfuiness arousing. the 
knowledge which grasps the purpose of these actions 1s mindfulness with 
clear comprehension, and as mindfulness with clear comprehension .everywhere 
is a state which brings about the culiwation of mindfulness, mindfulness 
with clear comprehension is necessary for the arising of mindfulness. As the 
abandoning or rejection of contrary things and the practice of suitable things 
are necessary for the arising of fresh karmically wholesome things, so the 
eschewing of persons bereft of mindfulness, association with persons who 
cultivate mindfulness, ihe stale of being ‘noi engaged with the first kind and 
the state of being engaged with the second are necessary for the arising of the 
enlightenmeni factor of mindfulness. 


Mindfulness arises through the avoiding of persons who are 
confused in mind like crows that come cawing to food thrown; 
through association with persons who keep mindfulness ready for 
application like the Elder Tissadatta who in the Terrace of the Wisdom 
Tree having got a golden ticket authorizing him to expound the Norm 
[bodhi mande suvanna salikam gahetva) entered the. assembly | saying: 
“In which one of the eighteen languages shail I expound the Teaching?’ 
and the Elder Abhava who. is mentioned asthe Elder Dattibhaya’ 
by the commentator; and through the state of mind tending for 
originating mindfulness in all postures, in all kinds of behaviour 
or disposition of the body. And the bhikkhu knows that the 
completion by culture of the enlightenment factor of mindfulness 
brought into being by these four ways takes place by means of 
the attainment of the path of saintship. 


2. Investigation of Mental Objects 


There are karmically good and karmically bad things...... .right 
and wrong counterparts of bright and dark things, and an abundance 
of right reflection on them is the reason conducive to the arising 
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of the non-arisen enlightenment factor of the investigation of 
mental objects and for the increase, expansion and the completoin 
of culture of that enlightenment factor when it has arisen. 


Here, right reflection .is the conscious state that is associatedt with 
knowledge and which arises by way of perceiving, according to actuality, 
the nature, function, characteristic and so forth of the several skilful (or 
wholesome) states of mind and the like. Because it is correct reflection it 
is called right (or radical) reflection. 


Six things lead to the arising of this enlightenment factor: 
Inquiring about the aggregates and so forth; the purification of 
the basis (namely, the cleaning of the body, clothes and so forth); 
imparting evenness to the (five spiritual) controlling faculties; 
avoiding the ignorant; associating with the wise; reflecting on 
the profound difference of the hard-to-perceive processes of the 
aggregates, modes (or elements), sense-bases and so forth; and 
the inclining (sloping, bending) towards the development of the 
enlightenment factor of the investigation of mental objects. 


Inquiring about the aggregates and so forth means: seeking 
the meaning of the aggregates, the modes (or elements), sense-bases, 
controlling faculties, powers, enlightenment factors, way factors, 
absorption factors, the meditation for quietude, and the meditation 
for insight by asking for explanation of knotty points regarding these 
things in the Five Nikdyas with the commentaries from teachers of the Norm. 


Purification of the basis is the cleaning of the: personal basis: 
the body, and of the impersonal basis: clothes and dwelling place. 
The flame of a lamp is unclear when its wick, oil and container 
are dirty; the wick splutters, flickers; but the flame of a lamp 
that has a clean wick, oil and container is clear and the wick does 
not spit; it burns smoothly. So it is with knowledge. Knowing 
that arises out of the mind and mental qualities which are in dirty 
external and internal surroundings is apt to be impure, too, but 
the knowledge that arises under clean conditions is apt to be pure. 
In this way cleanliness leads to the growth of this enlightenment 
factor which comprises knowledge. 


Personal cleanliness is impaired by the excessive length of hair 
of the head, nails, hair of the body, by the excess of humours, and 
by the dirt of perspiration; cleanliness of impersonal or external 
things is impaired when robes are worn out, dirty and smelly, 
and when the house where one lives is dirty, soiled and untidy. 
So personal cleanliness should. be secured by shaving, hair-cutting, 
nail-paring, the use of pectoral emetics and of purgatives which 
make the body light, and by shampooing, bathing and doing other 
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necessary things, at the proper time. In ‘similar way external 
cleanliness should be brought about by darning, washing and dyeing 
one’s robes, and by smearing the floor of one’s house with clay and 
the like to smoothen and clean it, and by doing other necessary 
things to keep the house clean and tidy. 


Imparting evenness to the (five spiritual) ci atrolling faculties 
is the equalising of the controlling faculties of faith, energy, mind- 
fulness, concentration and wisdom. ; 


Equalising is making neither more nor less effective functionally. 


When faith outstrips the others through over-activity, the others 
are thrown out of gear. Then energy finds it impossible to exert; 
mindfulness, to attend to the object; concentration, to be non- 
distracted; and wisdom,. to see. Therefore that over-activity of 
faith should be made to wane either by reflection.on the phenomenal 
nature of the thing (faith) or by not attending to that thing when 
thinking of which faith becomes excessive. The story of the Thera 
Vakkali* is the illustration of over-active faith. 


Faith outstrips the others because..of unclearness of wisdom and 
the laxity and so forth of energy andthe others, through the excessive zeal 
of the function of faith, in regard to a believable object, an object that 
generates trust. Energy is unable to do the work of exerting and of supporting 
the associated mental characteristics and to avoid indolence. 


Mindfulness is not -able to do the work of attending to the object, of 
continuing to be at the object, after coming to it. 


Concentration is not able to do the: work of non-distracticn. of rejecting 
distraction. ; 


To see the object, according to actuality as if one were seeing a physical 
thing with the eye, wisdom is not able. 


These four faculties are unable to do their work because of their being 
overwhelmed by the faculty of faith acting very strong. Only by the evenness 
of function can the mental things which exist together with consciousness, 
and are the principal things amongst conascent. mental things, namely, 
the five spiritual controlling faculties, accomplish their work. Not otherwise. 


REFLECTION ON THE PHENOMENAL NATURE OF THE THING (faith). 
By examining the object of faith by way of the conditioned and the produced 
Srom the conditioned and the like, by scrutiny according to actuality. 


THE STORY OF THE THERA VAKKALI. | This+venerable person who 
fulfilled his duties through keen faith liked to behold the Master always. 
The Master admonished him saying, ‘‘ What shall it profit you to see this 
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impure body _ Who sees the Norm, sees me,” and urged him to. practise 
a subject of meditation. He was unable to. apply himself to the practice 
of the subject of meditation and as he was inclined to destroy himself, he went 
up to a place that was a steep declivity.. Then the Master showed himself 
by his psychic power as tf he were seated before the thera and spoke these 


words: 


The bhikkhu who is full of joy and believes in 
the Dispensation of the Buddha 

can reach the peaceful happy state 

of the ceasing of activities. 


Gladdened by the words of the Master he set up the development of insight, 
but as his faith was very strong he was not able to enter into the joy of insight. 
The Master knowing this gave him the subject of meditation after correcting 
it with the imparting of evenness of the controlling faculties. The thera 
after putting himself in’ the path of practice taught by the Master, and 
after doing hard work in regular order, reached saintship. 


If however the controlling faculty of energy becomes too power- 
ful then neither will the faculty of faith be able to do its work of 
arousing faith in a settled way in its object nor will the remaining 
controlling faculties be able to perform their functions. Therefore, 
in such a case, energy should be made to lessen its activity by the 
development of the enlightenment factors of calm, concentration 
and equanimity. The story of the Thera Sona* is given as an illus- 
tration of overdone energy. 


THE STORY OF THE THERA Sona. This refers to Sona Thera who 
was of delicate constitution, After getting a subject of meditation from 
the Master he was living in Cool Wood, and he thought thus: ‘* My body 
is delicate and it is not possible to reach happiness with comfort only. 
Even after being exhausted, the duty of the recluse should be done.” There- 
upon, he decided, while giving himself up to exertion, to keep to only the two 
postures of standing and walking. Owing to excessive walking blisters 
appeared on the soles of his feet and caused him great’pain. He continued 
to make strong effort in spite of the pain but could not produce a state of 
distinction in meditation with his excessive energy. 


The Master visited Sona, instrucued him with the simile of the lute, 
corrected the Thera’s subject of meditation showing him the method of 
applying energy evenly and went to Vulture Peak. Having applied energy 
evenly according to the method given by the Master, and after working hard 
Sor insight, the Thera, making become inner growth, established himself 
in Arahatship. 


Even thus should the incapacity of the rest of the spiritual 
faculties to function effectively when one of them has become 
over-active and powerful, be understood. 
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Here, the wise specially praise the equipollence of faith and 
wisdom and of concentration and energy. “He whois very strong 
in faith and feeble in wisdom becomes a person who believes in 
foolish people who have no virtue, persons who are not trustworthy. 
He who has very strong wisdom and feeble faith gets crafty-minded, 
and is like a drug-produced ‘disease that cannot be cured. Such a 
person thinks that wholesome karma arises with just the intention 
to do good. Going along the wrong way, by a species of thought 
beyond the limits of reason, and doing neither almsgiving nor 
other similar good deeds, he is born in a state of woc. By the 
equipollence of faith and wisdom one believes only in those like 
the Buddha who are worthy of trust because there is a reason for 
trusting them. 


As concentration naturally inclines towards indolence, when there 
is too much of concentration and too little of energy, indolence 
overwhelms the mind. As energy inclines naturally. towards 
restlessness or agitation when there is much energy and little con- 
centration, restlessness overwhelms the mind. ‘When concentration 
is combined well with energy there will be no falling of the mind 
into indolence. When energy is combined well with concentration 
there will be no falling of the mind into restlessness. 


Discord of faith and wisdom and discord of concentration and energy 
through functional unevenness are not conducive to success in meditation. 


Faith and wisdom should be made functionally even,.and 
harmonious. So, too, concentration and energy. With the 
making even functionally of these pairs full absorption occurs. 


Further, to a worker in concentration—a man pursuing the path 
of quietude [samatha|—faith that is-somewhat strong is meet. With 
faith that is (rather) strong, the yogi will, by believing in and 
fixing the mind on the object, reach full absorption. 


If for instance the yogi is meditating on the clement of earth he will 
not think thus: ‘‘ How can absorption arise by the repetition of the word 
EARTH?” He will think that the method of meditation taught by the 
Supreme. Buddha will surely succeed, and he will settle in, and leap on to 
the abject by way of firm belief, having, as it were, forced his way into it. 


Concerning concentration and wisdom it is said as follows: 
For. the. worker in concentration—the man. pursuing quietude 
[samatha]—strong one-pointedness is meet by reason of the fact that 
concentration is the principal thing in absorption. | With strong one- 
pointedness he reaches full absorption. For the man pursuing the 
path of insight [vipassana} strong wisdom is meet; if strong wisdom 
exists he arrives at the penetration of the characteristics. By the 
equalising of the concentration and wisdom of the worker in con- 
centration, the man pursuing quietude, there is just full absorption. 
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Owing to the very great strength of the concentration of the man pursuing 
quietude, very great strength of wisdom too should be desired. 


FULL, ABSORPTION is mundane full absorption. .Supramundane full 
absorption also is expected through the equalising of these. Accordingly 
the Master said: “‘ He makes become quietude and insight yoked together.” 


Strong mindfulness is meet everywhere since it protects the mind 
from falling into restlessness belonging to faith, energy and wisdom 
and from falling into indolence belonging to concentration. Faith, 
energy and wisdom have a tendency towards excitement and 
concentration has a tendency towards sloth. 


Therefore, mindfulness is to be desired by the yogi always. It 
is likened to the salt-flavouring which is in all curries, and the 
minister-of-all-work wanted in every business of the king. 


And because of this (universality of application of mindfulness) 
the commentator made the following statement: ‘“ And indeed, 
it was said by the Blessed One thus: ‘ Mindfulness is to be desired 
everywhere.’ Why? Because mindfulness is the mind’s help, 
because mindfulness has just protection as its manifestation, and 
because without mindfulness there is no exerting or restraining of 
the mind.” 


Because it is applied always mindfulness is always useful or desirable ; 
and because in all states of elation and depression it should be developed 
by the man longing for the factors of enlightenment, it is necessary. 


Minp’s HeEwp: the help of a wholesome or skilful state of consciousness. 
It is the support of such a state of mind for attaining the yet unattained. 


Avoiding the ignorant is keeping away from foolish folk not 
grounded in the knowledge of the divisions of the aggregates 
and so forth. Association with wise folk is fellowship with persons 
possessed of the knowledge of rise and fall through the laying 
hold of all the fifty characteristics. 


Reflecting on the profound differences of the profound process 
of the aggregates and so forth is the analytic reflection according 
to wisdom of the movement of the hard-to-perceive aggregates 
and so forth. 


Inclining towards the enlightenment factor of the investigation 
of mental objects is the mental state inclining, tending, and sloping 
towards the purpose of originating this enlightenment factor in 
every posture of standing, sitting, walking and lying down. 


The yogi understands that the culture of this. enlightenment 
factor arisen thus comes to completion through the path of 
saintship. 


140 


3. Energy 


There is the mode (or element): of energy that is inceptive, the 
mode of energy that is enduring, and the mode of energy that is 
strong, powerful, courageous: and an abundance of right reflection 
on these (modes of energy) 1s the reason conducive to the arising 
of the non-arisen enlightenment factor of energy, and for the 
increase, expansion and the completion by culture of that enlighten- 
ment factor when it has arisen. 


Eleven things lead to the arising of the enlightenment factor of 
energy: Reflection on the fearfulness of states-of-woe [apaya 
bhaya]; the seeing of the benefits of energy; reflection on the path 
to be trodden; the honouring of alms, reflection on the greatness 
of the heritage; reflection on the greatness of the Master; reflec- 
tion on the greatness of race; reflection on the greatness of fellows 
in the holy life; the avoiding of lazy folk; the associating with folk 
who have begun to exert; and the inclination towards the develop- 
ment of the enlightenment factor of energy. 


Reflection on the fearfulness of the states-of-woe as stated in 
the Devadita and other Suttas produces in the yogi the thought: 
** Now is the time to rouse energy; it is not possible to be energetic 
when subject to great suffering.” 


The seeing of the benefits of energy is the appreciation of the fact 
that only by one who has begun to exert himself (in the develop- 
ment of the enlightenment factors etc.) could the Supramundane 
Truth be obtained and not by a lazy person. 


‘“‘ The path trodden by all the Supreme Buddhas, the Pacceka- 
buddhas, and the Great Disciples, has to, be trodden by you,” 
says the yogi to himself, ‘“‘ and that path is, impossible for an 
indolent person.” That is the reflection on the path to be trodden. 


The yogi thinks thus: ‘‘ Those who support you with alms-food 
and so forth are not relatives of yours, are not your servants; they 
do not give you excellent alms. thinking: ‘ We shall (in the future) 
live depending on you.’ But they give expecting from their 
offerings great fruit. Also the requisites. were not allowed to you 
by the Master so that you may make use of the requisites and live 
strong-bodied in comfort, but they were allowed to’ you so that 
you may do the duty of the recluse and escape the round of suffering 
whilst using the requisites. The indolent.one does not honour the 
alms; only he who has begun to be energetic honours it.” Reflec- 
tion in this way about honouring the alms permitted by the Buddha 
produces energy, as in the case of the Thera Maha Mitta (Great 
Friend). 
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The Thera lived in Kassaka Lena (Cultivator’s or Farmer’s 
Cave). In the village to which he resorted for alms there was a 
certain Maha Upasika (elderly or great female lay devotee) who 
taking him as a child of hers looked: after him. 


One day she was preparing to yo to the forest, and spoke to her 
daughter thus: “f Here is old rice; here, milk; here, ghee; and 
here, treacle. When your brother the venerable Mitta comes 
cook the rice and give it to him with«milk, ghee, and treacle. 
You, too, eat of it. I have eaten the cold rice cooked yesterday 
with gruel.”’ “ Mother, what will you take at noon?’ “ Gook 
a sour gruel with herbs and broken rice and put. it. by (for -me).” 


Just as the Thera was taking out the bowl (from the bowl-bag), 
after he had robed himself to go out for alms, he heard that talk 
of the mother and daughter through his clairaudient power, at the 
door of his cave,.and thought as follows: ‘‘ The great lay: devotee 
has eaten stale rice with gruel and will take sour gruel at noon. 
For you she has given old rice, milk, ghee and treacle. She does 
not expect field or food or cloth from you. Only expecting the 
three good attainments of the human, divine and supramundane 
planes does she give (alms to you)., Will you be able to bestow 
on her those attainments? Verily her alms is not fit to be taken 
by you with (heart of) lust, hatred and ignorance.’’. Then, he 
put back the bowl into the bowl-bag, unloosened the robe-knot, 
refrained from going for alms, and returning to the Cultivator’s 
Cave put the bowl under his bed, the robe on the robe pole and 
sat down resolved on endeavour thinking, “I will not go from 
here without attaining saintship.”’ 


This recluse who had been earnest for a long time, after 
developing insight, reached the fruit of saintship even before 
meal-time, and the great destroyer of the corruptions smiling 
like an opening lotus went out of the cave. 


To him the guardian deity of the tree near the cave said this: 


Hail to thee man-steed of finest strain, 

Hail to thee the best of mortal kind, 

Gone are thy cankers, Sorrowless One, and so 
Worthy art thou to take a gift of faith. 


Having uttered this appreciation, the tree deity said: ‘‘Venerable 
Sir, after giving alms to a saint like you wandering for alms, the 
elderly woman will escape suffering.” 


When the Thera got up and opened the door to observe what 
the time was he found that it was still quite early. So he took 
his bowl and robe and entered the village. , 
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The young girl, having prepared. the rice, sat looking towards 
the door of her house thinking, ‘‘ Now my brother will come.” 


And when the Thera arrived she took the bowl, filled it with 
milk-rice alms mixed with ghee and treacle and placed it in his 
hands, and he departed after giving thanks with the words: 
‘“* May there be happiness,” and the girl stood there looking at 
the departing one. The colour of the Elder at that time was 
exceedingly clear, and his controlling faculties specially pure 
and his face was shining like a ripe palm-fruit freed from the 
foot-stalk. 


The mother of the girl on returning from the forest inquired: 
“Dear, did your brother come?”” The daughter told her every 
thing. The Maha Upasika knowing that her son’s renunciation- 
work had that day reached its acme, said, ‘‘ Dear, your brother 
delights in the Dispensation of the Buddha. He is not dissatisfied.” 


There is reflection on the greatness of the heritage when one 
thinks thus: “‘ Great, indeed, is the heritage of the Teacher, 
namely the Seven Real Treasures [Satta Ariya Dhanani]. These 
are not to be got by the slothful. The indolent man is like a son 
disowned by his parents. He does not get his parents’ wealth 
when they pass away. So too it is with the Seven Real Treasures. 
Only the man of energy gets these.” 


Reflection on the greatness of the Master consists in recalling 
the great events in the teacher’s life, and admonishing oneself 
thus: “‘ Does it befit you to be slack after entering the Dispen- 
sation of such a Teacher ?”’ 


Reflection on the greatness of race is carried out by way of the 
fact that in entering the Buddha’s Dispensation one has become 
the Conqueror’s son [spiritually], and that for such a one slacking 
is not fit. 


Reflection on the greatness of fellows in the holy life consists of 
admonishing oneself thus: ‘‘ Sériputta, Maha Moggallina, and 
the great disciples penetrated the supramundane after much endea- 
vour. Are you following their way of. life?” 


The avoiding of lazy folk is the avoiding of peop'e without 
physical and mental energy who are like a rock-snake lying inert 
after a full feed. And the association with folk who have begun 
to exert themselves is mixing with.those whose minds are turned 
towards and who are endeavouring for the attainment of Nibbana. 
Inclination towards the development of this. enlightenment factor 
is the inclining, sloping and. bending of the mind towards. right 
exertion in all postures of sitting, standing and so forth.. The 
enlightenment factor that arises in this way comes to completion 
by culture through the path of saintship. 
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4: Joy 


There are things which condition the enlightenment factor of 
joy and an abundance of right reflection on these is the reason 
that is conducive to the arising of the non-arisen enlightenment 
factor of joy and for the increase, expansion and completion by 
culture of the enlightenment factor when. it has arisen. 


Eleven things lead to the arising of the enlightenment factor of 
joy: Buddha-recollection, Norm-recollection, ‘Order-recollection, 
recollection of virtue, of liberality, of the shining ones [devas], and 
the recollection of subsidence [upasama], the avoiding of coarse 
folk, association with refined folk, reflection on the discourses 
inspiring confidence, and the inclination towards joy. 


By recollection of the Buddha’s qualities, of the qualities of the 
Dhamma, and of the Satgha, joy arises. 


Joy arises also for one who having kept the precepts of fourfold 
purity unbroken for a long time reflects on one’s virtue; to laymen 
who reflect on their virtue through observing the ten and the five 
precepts; to one reflecting on liberality and recollecting one’s gift. 
of excellent food to one’s fellows in the holy life during a time of 
scarcity and the like: to laymen recollecting their liberality in 
giving alms to virtuous folk; to one reflecting on one’s possession 
of qualities by which beings have reached the state of shining ones 
(devas); to one reflecting thus. by. way of subsidence: ‘‘ The 
passions suppressed by the higher attainments do not occur -for 
sixty or seventy years.” 


The avoiding of coarse folk is the keeping away from rough 
people who are like dirt on.a mule’s. back, who show a callous 
nature througn irreverence, owing to lack of faith-inspired affection 
for the Buddha and the like, in worshipping shrines or elders. 
Refined folk are those who have much faith in the Buddha and 
the like and are gentle of mind. Discourses which illumine the 
qualities of and inspire confidence in the Triple Gem are discourses 
inspiring confidence. The inclination towards joy refers to the mind 
sloping towards this enlightenment factor in all postures of sitting 
and the like. The completion by culture of this enlightenment 
factor is through the path of saintship. 


5. Calm 


There are things which condition the enlightenment factor of 
calm of the body (the aggregates of feeling, perception and the 
conformations) and of the mind (the aggregate of consciousness) 
and an abundance of right reflection on these things is conducive 
to the arising of the non-arisen enlightenment factor of calm 
and for the increase, expansion, and completion by culture of this 
enlightenment factor when it ‘has arisen. 
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Seven things lead to the arising of the enlightenment factor of 
calm: The resorting to fine food, comfortable weather, and com- 
fortable postures; judgment according to the middle way; the 
avoiding of people who are physically restless; the association 
with people who are physically calm and the inclination towards 
the development of the enlightenment factor of calm. 


THE RESORTING TO FINE FOOD is the resorting to excellent, beneficial 
Sood that is suttable to one. THE RESORTING TO COMFORTABLE 
WEATHER AND POSTURES means the resorting to weather and postures 
suitable to one. By resorting to this threefold suitability, well-being of 
mind comes into existence by way of the basis of bodily well-being and there 
proceeds then the reason for twofold calm. 


Judgment according to the middle way is reflection on one’s 
own deed as one’s own property and another’s deed as that other’s 


property. 


This is the judgment of things based on the acknowledgment of the law 
of moral causation avoiding first the extreme view that the suffering and 
happiness experienced by living beings are causeless and then the other 
extreme view of ascribing these to a fictive cause like that of a Creator God, 
and the knowing of all suffering and happiness as one’s own action. 


But he who has the nature of a great man is patient of all kinds 
of weather and postures. Not concerning such a person ‘has 
the above been said. 


The avoiding of people who are physically restless isthe keeping 
away from restless people who go about harassing others with clod 
and stick. People who are physically calm are those who are 
quiet because they are restrained of hand and foot. The ineli- 
nation towards the development of this enlightenment factor is the 
inclining, sloping, and bending, of the mind towards calm in all 
postures. By the saint’s path the completion by culture of this 
eulightenment factor takes place. 


6. Concentration 


There is the sign of quietude, and the sign of non-confusion, 
and an abundance of right reflection on these is the reason 
conducive to the arising of the non-arisen enlightenment factor of 
concentration and for the increase, expansion and completion by 
culture of the enlightenment factor of concentration when it 
has arisen. 


The first stage of tranquillity which arises when an object is being grasped 
by way of bearing it in mind, the composed manner, is the characteristic 
sign of quietude. 
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There the sign of quietude is just the quietude by way of the 
composed manner. And in the sense of non-distraction is the sign 
of non-confusion to be taken. 


Confusion is the state of mind which, because. of the whirling ina 
multiplicity of objects, is jumping from thing to thing, diverse of aim, and 
not one-pointed. Distraction is the same in character. Unsteadiness is 
its salient feature, and deviation is its manifestation. By one-pojntedness 
of mind confusion ts thrown out. 


Eleven things lead to the arising of concentration. Purification 
of the basis; the imparting of evenness to the spiritual controlling 
faculties; skill in taking up the sign of the object of meditation; 
the inciting of the mind on occasion, the restraining of the mind 
on occasion, the gladdening of the mind on occasion and the regar- 
ding of the mind without interfering on occasion; the avoiding of 
people who are not collected in mind; association with people 
who are collected in mind; reflection on the absorptions and the 
emancipations; and the inclination towards..the development 
of the enlightenment factor of concentration. 


Skill. in the taking up of the sign which ts the cause for the arising of 
absorption is skill in taking up the sign. 


The inciting of the mind on occasion it the applying of the mind 
vigorously by bringing into being the enlightenment factors of the 
investigation of mental objects, energy and joy, when there is 
excessive laxity of energy and of the application of wisdom, and 
a deficiency of delight in ‘the meditation. 


The restraining of the mind refers to the checking of the mind 
that is become excessively energetic, too strong, in the application 
of wisdom and elated with delight, by. bringing into being the 
enlightenment factors of calm, concentration and equanimity. 


The gladdening of the mind means: The enlivening with con- 
fidence of the mind become dissatisfied either through weak appli- 
cation of wisdom or the non-attainment of the bliss of restfulness. (or 
of the subsidence of the passions even temporarily). This enlivening 
is done through reflection on the eight reasons for the upsurge of 
spiritual feeling, namely, birth, decay, disease, death, the suffering 
of the four states of woe, the samsaric round of suffering in the 
past, and the suffering rooted in the search for nutriment in the 
present life, and through contemplation on the qualities of the 
Triple Gem. 


The -regarding of the mind without interfering is the absence 
of the. work of inciting, restraining and gladdening the mind 
which has got to right practice and which proceeds well 
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in the object, free from sloth, free from ‘restlessness, and free from 
dissatisfaction. It is comparable to the state of a charioteer who 
looks on uninterfering when the horses are going well. 


The keeping away from persons who have not reached partial or 
full absorption and are distracted of mind is the avoiding of people 
who are not collected in mind. Association with persons who have 
reached those states of absorptiun is association with people who 
are collected in mind. The mind inclining, sloping, and bending 
towards concentration-production in all postures of standing, 
sitting and the like constitutes the inclination for this factor. The 
completion by culture of the enlightenment factor of concen- 
tration is through the path of saintship. 


EXCESSIVE LAXITY........ OF APPLICATION OF WISDOM means feeble 
working of wisdom. As the principal thing in liberality is non-greed, and 
in virtue non-hate, so in meditation it is wisdom (non-ignorance) that is 
the principal thing. Therefore, if wisdom is not very strong in the making 
become of concentration there will be no causing of contemplative attain- 
ment {or distinction), As unprepared food gives no pleasure to a man, 
so, without the application of wisdom, the object of meditation does 
not give satisfaction to the yogi’s mind. To the yogt then there is the 
dointing out of the remedy for that lack of satisfaction in the stirring up 
of spiritual feeling and confidence. 


7. Equanimity 


There are things which condition the enlightenment factor of 
equanimity and an abundance of right: reflection on these is the 
reason that is conducive to the arising of the non-arisen enlighten- 
ment factor of equanimity and for the increase, expansion and 
the completion by culture of the enlightenment factor when it 
has arisen. 


Five things lead to the arising of the enlightenment factor of 
equanimity: The detached attitude towards beings; the detached 
attitude towards things; the avoiding of persons who are egotistical 
in regard to living beings and things; association with people who are 
neutral (impartial) in regard to living beings and things; and the 
inclination for developing the enlightenment factor of equanimity. 


The detached attitude towards beings is brought about by 
reflection on beings as possessors of their own dceds, and by 
reflection in the highest ‘sense. 


Reflection on beings as possessors of their own deeds is there 
when a person thinks thus: “‘ You have been born here by your 
own deeds in the past and will depart from here and fare according 
to your own deeds. Who then is the being you are attached to?” 
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Reflection in the highest sense is thinking in the following way: 
** Really no living being exists. To whom then, can you be 
attached ?” 


The detached attitude towards. things.is brought about by 
reflection on ownerlessness and temporariness. 


A person thinks thus: ‘‘ This robe will fade, get old, become a 
foot-cleaning rag and be after that fit only tobe taken up at the 
end of a stick and flung away. Surely, should there be an owner 
of this he would not let it come to ruin in this way?” This. is 
the reflection on ownerlessness. To think that this robe cannot 
last long and that its duration is short, is to reflect on the 
temporariness of it. These two refléctions are applicable in a 
similar way to the bowl and other things. 


Persons who are egotistical in regard to living beings are laymen 
who. cherish their own sons and daughters and. the like, and 
recluses who cherish their resident pupils, mates, preceptors. and 
the like. And these persons, if for instance, they are recluses do 
with their own hands for them whom they cherish, hair-cutting, 
sewing, robe-washing, robe-dyeing, bowl-lacquering, and so forth. 
If even for a short time they do not see their cherished ones they 
look hither and thither like bewildered. deer, and. ask, ‘‘ Where is 
such and such novice?” or ‘“ Where is such and such young 
bhikkhu.”” And if these recluses are entreated by others to send 
a novice or a young bhikkhu so that those others may get some such 
work as hair-cutting done, the novice or young bhikkhu is not sent 
on the plea that he is not made to do even his own work, and 
that if he is made to do the work of others he would get tired. 
Persons egotistical in this way should be avoided. 


A person who is egotistical in regard to things is he who cherishes 
robes, bowls, beakers, walking sticks, staffs and so forth and does 
not let another even touch these. When asked for a loan of some 
article he would say: ‘‘ Even I do not use it; how can I give it?” 
Persons egotistical in that way, too, should be avoided. 


A. person who is neutral, indifferent, as regards both living 
beings and things is a person who is. detached as regards both 
living beings and things. The company of such a person should be 
sought. 


Inclination for developing this. enlightenment factor, is. the 
inclining, sloping, and bending of the mind towards equanimity 
in all postures of standing and so forth. 


. The. completion by culture of the enlightenment factor. of 
equanimity is wrought by the path of saintship. 
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ITI AJJHATTAM = “Thus internally.” The yogi lives 
contemplating mental objects in mental objects (that is, con- 
templating mental objects only and nothing else) by laying hold 
of his own enlightenment factors’ or another’s enlightenment 
factors or at one time his own enlightenment factors’and at another 
time another’s enlightenment ' fattors. 


Here, origination and dissolution should be known by way of 
the origination and dissolution of the enlightenment factors. 


From here on the exposition is just according to the manner 
already stated. 


The cause of the enlightenment factor of equanimity is the imparual 
state, the middle state, free from attraction and repulsion. If that freedom 
Srom attraction and repulsion exists then there is equanimity; when it 
does not exist there is no equanimity. This state of freedom from attraction 
and repulsion is twofold by way of scope: detachment in regard to beings 
and detachment in regard to things. 


Repulsion is thrown away even by the development of the enlightenment 
factor of calm and in order to show just the way of casting out attraction 
is the instruction beginning with detachment in regard to beings taught. 


Specially, equanimity is an enemy of lust and so the commentator said: 
Equanimity is the path of purity of one who is full of lust. 


The detached attitude towards beings is developed by reflection on the 
individual nature of moral causation and by reflection on soullessness. 
By reflection on ownerlessness, the state of not belonging to a soul is brought 
out and by reflection on temporariness, the impermanence of things is brought 
out to produce the detached attitude towards inanimate things. 


THE FOUR TRUTHS 


Having explained thus the contemplation of mental objects: by 
way of the seven factors of enlightenment, the Master said, ‘“‘ And 
further,” and so forth, in order to explain the meditation by way of 
the Four Truths. 


IDAM DUKKHANTI YATHABHOUTAM PAJANATI = “A 
bhikkhu understands: ‘ This is suffering,’ according to reality.” 
He puts aside craving, and understands all things of the three 
planes of becoming as suffering, according to nature. He under- 
stands according to nature the previous craving that produces 
and makes to arise that very suffering. He understands the non- 
occurrence of both suffering and its origin, according to nature, 
as Nibbana. He understands, according to nature, the Real Path 
which penetrates suffering, abandons origination, and realises 
cessation. 
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The rest of the explanation of the Real Truths is in the Path of 
Purity [Visuddhi Magga]. 


ITI AJJHATTAM =. “ Thus, internally.” He lives con- 
templating mental objects in mental objects, having laid hold 
of his own four truths or the four truths of another or at one. time 
his own four truths and at another time another’s four truths. 


In this explanation of the truths, the origination and dissolution 
of the four truths should be understood according to nature by 
way of arising and stopping. 


From here on the explanation is according to the manner already 
stated. 


With this have been stated the following twenty-one subjects of 
meditation: Breathing, Modes of Deportments, the Method of 
the Thirty-two Parts of the Body, the Determination of the Four 
Modes of Materiality (or the Four Elements), the Nine Cemetery 
Contemplations, Contemplation of Feeling, Contemplation of 
Consciousness, the Laying Hold on the Hindrances, the Laying 
Hold on the Aggregates, the Laying Hold on the Sense-bases, the 
Laying Hold on the Enlightenment Factors, and the Laying Hold 
on the Truths. The Cemetery Contemplations are counted 
separately. 


The Contemplation on Breathing, the Thirty-two Parts and 
the Nine Cemetery Contemplations, these eleven, are spbjects of 
meditation which produce full absorption. The Digha-bhanaka 
(Reciter of the Long Collection of Discourses) Maha Siva, however, 
says that the Nine Cemetery Contemplations are here stated by 
way of the contemplation of Misery. Therefore according to his 
view only two subjects, Breathing and the Thirty-two Parts, 
produce full absorption; the rest produce only partial absorption. 


YO HI KOCI BHIKKHAVE IME CATTARO SATI- 
PATTHANE EVAM BHAVEYYA = “ Verily, o bhikkhus, 
should any person make become the Four Arousings of Mindfulness 
in this manner.” If any bhikkhu’or bhikkhuni or upasaka or 
upasika cultivates: mindfulness from the beginning according to 
the method taught here. 


TITTHANTU BHIKKHAVE = “O bhikkhus, let alone.” 
This together with what follows this, was said by way of the average 
person capable of being trained. 
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But concerning the person of keen intelligence it was stated as 
follows: Instructed in the morning, he will attain in the evening; 
instructed in the evening, he will attain in the morning. 


The Blessed One pointed out the teaching thus: “ Bhikkhus, 
my Dispensation leads to Deliverance in this way,” closed the 
instruction that is crowned with Saintship in twenty-one places 
and uttered the following words: ‘‘ This is the only way, o bhikkhus, 
for the purification of*beings, for the overcoming of sorrow and 
lamentation, for the destruction of suffering and grief, for reaching 
the right path, for the attainment of Nibbana, namely the Four 
Arousings of Mindfulness.” 
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SATIPATTHANA SUTTA 


1. Evam'me sutam eka samayam Bhagava kurusu viharati. 
Kammassadammam nama kurunam nigamo. Tatra kho Bha- 
gava. bhikkhu amantesi ‘Bhikkhavo’ ti. ‘Bhadante ti te 
bhikkhu Bhagavato paccassosum. Bhagava etadavoca: 


Ekayano ayam bhikkhave maggo sattaham visuddhiya 
s0ka- pariddavanam samatikkhamaya dukkha-d6manassanam 
atthagamaya nayassa adhigamaya nibbanassa sacchikiriyaya, 
yadidam cattaro satipatthana. 


Katame cattaro? Idha bhikkhave bhikkhu kaye kaya- 
nupassi viharati atapi sampajano satima, vineyya lke abhijjha- 
ddmanassam — vedanasu vedananupassi viharati @tapi sampa- 
jano satima, vineyya ldke abhijjha-ddmanassam — citte 
cittanupassi viharati Gtapi sampajano satinva, vineyya loke 
abhijjha-d@manassam —. dhammesu dhammanupassi viharati 
atapi sampajano satima, vineyya ldke abhijjHa-domanassam. 


2. Kathan ca bhikkhave bhikkhu kaye Kayanupassi viharati? 


Idha bhikkhave bhikkhu aranria-gato va rukkha-mulagato 
va sufnagara-gato va nisidati. pallankam abhujitva ujum 
kayam panidhaya parimukham_satim upatthapetva. So sato 
va assasati, sato Va passasati. Digham va assasanto ‘Digham 
assasamiti pajanati, digham Va passasanto ‘Digham passasamiti 
‘pajanati.. Rassam va assasanto ‘Rassam assasamiti pajanati, 
rassam va passasanto ‘Rassam passasamiti’. pajanati. ‘Sabba- 
kaya-patisamvedi assasissamiti’ sikkhati ‘Sabba-Kaya-patisam- 
vedi passasissamiti’ sikkhati. ‘Passambhayam kaya-samkharam 
assasissamiti’ sikkhati, ‘passammbhayam kaya-samkharam 
passasissainiti’ sikkhati. 


Seyyatha pi bhikkhave dakkho bhamakaro va bhama- 
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katantevasi va digham vf anchanto ‘Digham anchamiti’ 
pajanati, rassam Va anchanto ‘Rassam_anchamiti’ pajanati, 
evameva kho bhikkhave bhikkhu digham va assasanto 
‘Digham _assasamiti’ pajanati, digham va passasanto ‘Digham 
passasamiti’ pajanati, rassam va assasanto ‘Rassam assasamiti’ 
pajanati, rassam va passasanto “Rassam passasamiti’ pajanati. 
‘Sabba- kaya-patisamvedi_ assasissamiti’ sikkhati, ‘sabbakaya- 
patisamveédi passasissamiti’ sikkhati. ‘Passambhayarn kaya- 
samkharam assasissamiti’ sikkhati, -‘Passambhayam_ kaya- 
samkharam passasissamiti’ sikkhati. 


‘Iti ajjhattam va kaye kayanupassi viharati, bahiddha va 
kaye Kayanupassi viharati, ajjhatta-bahiddha va kaye Kaya- 
nupassi viharati. Samudaya-dhammanupassi va kayasmim 
viharati, vaya-dhammanupassi va Kayasmim viharati, samu- 
daya-vaya-dhammanupassi va Kayasmim viharati. ‘Athi kayo’ 
ti va panassa sati paccupatthita hoti yavadeva nana-mattaya 
patissati-mattaya. Anissito ca viharati na ca kinci léke 
upadiyati. Evam pi bhikkhave Bhikkhu kaye Kayanupassi 
viharati. 


3. Puna ca param bhikkhave<bhikkhu gacchanto va 
‘GaccHamiti’ pajanati, thito va: ‘Thitomhiti’ pajanati, nisinno 
va ‘Nisinnomhiti’ pajanati, sayano Va ‘Sayanomhiti’ pajanati: 
Yatha yatha va panassa kayo panihito hoti, tatha tatha nam 


pajanati. 


Iti ajjhattam va Kaye Kayanupassi viharati, bahiddha 
va kaye kay&nupassi viharati,  ajjhatta- bahiddhia Va kaye 
kayanupassi viharati. Samudaya-dhammanupassi va kayasmim 
viharati, vaya-dhammanupassi va kayasmim viharati, samu- 
daya-vaya-dhammanupassi Va kayasmim viharati. Athi kayo’ 
ti va panassa sati paccupatthita hoti yavadeva Mana-mattaya 
patissati-mattaya. Anissito ca viharati na ca kinci léke 
upadiyati. Evam pi bhikkhave bhikkhu kaye Kaya-nupassi 
viharati. 
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4. Puna ca param bhikkhave bhikkhu abhikkante patikkante 
sampajana-kari hoti. Alokite_ vilokite sampajana- -kari hoti. 
Samminjite pasarite _sampaiana- -kari_hoti, Sanghati- patta- 
civara-dharane sampajana- -kari hoti, Asite pite khayite. sayite 
sampajana-kari hoti. Uccara-passava-kamme sampajana-kari 
hoti.. Gate thite_nisinne sutte jagarite bhasite tunhi- bhave 
sampajana-kari hoti. 


iti_ajjhattam va kaye kayanupassi viharati, , bahiddha va 
Kaye kayanupassi viharati, ajjhatta- -bahiddha va kaye Kaya- 
nupassi_ viharati. Samudaya-dhammanupassi va. Kayasmim 
viharati, vaya-dhammanupassi va kayasmim- viharati, samu- 
daya-vaya-dhammanupassi va kayasmim | viharati. ‘Atthi kayo’ 
ti va panassa | sati paccupatthita hoti yavadeva fana-mattaya 
patissati-mattaya. Anissito. ca viharati na ca kinci loke 
upadiyati. Evam pi bhikkhave bhikkhu kaye kaya-nupassi 
viharati. 


5. Puna_ca param bhikkhave bhikkhu imameva kayam 
uddham padatala adho kesa-matthaka taca- pariyantam puram 
nanappakarassa asucino _paccavekkhati: Atthi imasmim kaye 
k@ésa l6nia nakha danta taco mansam naharu atthi atthi- 
minja vakkam hadayam yakanam kilomakam. pihakam 
papphasam antam antan-gunam udariyam Karisam pittam 
semham pubbo lohitam sedo medo assu vasa khelo singhanika 
lasika muttan ti. 


Seyyatha-pi bhikkhave ubhato-mukha mutoli pura n nana- 
vihitassa dhanhassa, seyyathidam salinam vihinam mugganam 
masanam tilanam tandulanam, tam-enam cakkhuma puriso 
muncitva paccavekkheyya: ‘Ime sali, ime vihi, ime mugga, 
ime masa, ime tila, ime. tandula ti’ — evam-eva kho bhikkhave 
bhikkhu_ imam-eva kayam uddham_ padatala adho. kesa- 
matthaka taca-pariyantam puram nanappakarassa asucino 
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paccavekkhati: ‘Atthi imasmim kaye kesa loma nakha danta 
taco mamsam naharu atthi atthi-minja vakkam hadayam 
yakanam kilomakam pihakam papphasam antam anta-gunam 
udariyam karisam pittam semham pubbo lohitam sedo médo 
assu vasa khelo singhanika lasika muttan ti. 


Kaye k kayanupassi viharati, ajjhatta-bahidda va kaye kaya- 
nupassi_ viharati. Samudaya -dhammanupassi va kKayasmim 
viharati, vaya-dhammanupassi va Kayasmim viharati, samu- 
daya-vaya -dhammanupassi va kayasmim viharati. ‘Atthi kayo 
ti’ va panassa sati paccupatthita hoti yavad-eva nana- mattaya- 
patissati-mattaya. Anissito ca viharati, na_ca_ kinci loke 
upadiyati. Evam pi bhikkhave bhikkhu kaye kayanupassi 
viharati. 


6. Puna ca param bhikkhave_bhikkhu imameva kayam 
yatha-thitam yatha- -panihitam dhatuso _paccavekkhati: ‘Atthi 
imasmim kayé pathavi-dhatu apo-dhatu tejo-dhatu vayo- 
dhatuti. 


Seyyath@pi bhikkhave dakkho goghatako va goghatak- 
antevasi_va gavim vadhitva catummahapathe bilaso pativibha- 
jitva nisinno assa, evam eva kho bhikkhave bhikkhu imam-eva 
kayam yatha-thitam yatha-panihitam dhatuso paccavekkhati: 
‘Atthi imasmim Kaye pathavi-dhatu apo-dhatu tejo dhatu 
vayo-dhatuti.’ 


{ti ajjhattam va kaye kayanupassi viharati, bahiddha va 
kaye kayanupassi viharati, ajjhatta-bahiddha va kaye kaya- 
nupassi_ viharati. Samudaya-dhammanupassi va kayasmim 
viharati, vaya-dhammanupassi va kayasmim viharati, samu- 
daya-vaya- dhammanupassi va kayasmim viharati. “Atthi kayo 
ti’ va panassa sati paccupatthita hoti yavadeva nana- -mattaya 
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patissati-mattaya. Anissito ca) viharati ‘na, ca kinei loke 
upadiyati. Evam pi bhikkhave bhikkhu kaye kayanupassi 
viharati. 


7. Puna ca param bhikkhave bhikkhu seyyathapi_ passeyya 
sariram sivathikaya chadditam ekahamatam va dvihamatam 
va tihamatam va uddhumatakam vinilakam vipubbaka jatam 
so imameva kayam upasamharati; Ayampi kho kayo €vam 
dhammo @vam bhavi étam anatito ti. 


_ Iti ajihattam va kaye kayanupassi viharati,_ bahiddha va 
kaye kayanupassi viharati, ajjhatta-bhiddha va _ kaye kaya- 
nupassi_ viharati. Samudaya- -dhammanupass! va_kayasmim 
viharati, vaya- -dhammanupassi_ va kayasmim viharati, samu- 
daya-vaya- -dhammanupassi va Kayasmim viharati. ‘Atthi 
kayo ti’ Va panassa sati paccupatthita hoit yavadeva nana- 
mattaya, patissati-mattaya. Anissito ca viharati, na_ca kinci 
loke upadiyati. Evam pi bhikkhave bhikkhu Kaye kayanupassi 
viharati. 


8._ Puna_ca param bhikkhave bhikkhu seyyathapi passeyya 
sariram sivathikaya chadditam, kakehi va khajjamanam. 
kulalehi va khajjamanam _gijjhehi va khajjamanam : supanehi 
va khajjamanam sigalehi va khajjamanam vividhehi va panaka- 
jatehi khajjamanam, so imameva kayam upasamharati: ‘Ayam 
pi kho kayo evam-dhammo evam-bhavi etam anatito ti, 


Iti ajjhattam va kaye kayanupassi viharati, _bahiddha va 
kaye kayanupassi viharati, ajjhatta- -bahiddha va. kaye kaya- 
nupassi viharati, Samudaya- -dhammanupassi va kayasmim 
viharati, vaya- -dhammanupassi va kayasmim viharati, samu- 
daya-vaya-dhammanupassi va kayasmir: viharati, * ‘Atthi kayo 
ti’ va panassa | sati paccupatthifa hoti yavadev:: nana-mattaya 
patissati-mattaya. Anissito ca viharati, na. ca kinci. loke 
upadiyati. Evam pi bhikkhave bhikkhu kaye kayanupassi 
viharati. 
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9. Puna ca param bhikkhave bhikkhu seyyatha pi passeyya 
sariram sivathikaya chadditam atthi-samkhalikam sa-mamsa- 
lohitam naharu-sambandham so imameva kayam upasamharati 
‘Ayampi kho kayo evam dhammo evam bhavi étam anatitoti. 


Iti _ajjhattam va kaye kayanupassi viharati, ajjhatta 
bahiddhava kaye kayanupassi viharati. Samudaya dhammanu 
passiva kayasmim viharati, vaya dhamma- -nupassi va kayas- 
mim. viharati, samudaya vaya dhammanupassi. va kayasmim 
viharati. 


Atthi kayoti va panass sati paccupatthita hoti yavadeva 
hana mattaya patissati mattaya anissitoca viharati naca kinchi 
ldke upadiyati, @vampi bhikkhave bhikkhu Kaye Kayanupassi 
viharati. 


Puna ca param bhikkhave bhikkhu seyyathapi passeyya 
sariram sivathikaya chaddhitam atthi-samkhalikam nimmamsa 
lShitam-akkhitam naharu-sambandham, so imameva kayam 
upasamharati ‘“Ayampi kho kayo evam dhammo evam bhavi 
etam anatitoti. 


Iti_ajjhattam Va Kaye kayanupassi viharati, ajjhatta 
bahiddha va kaye KaYanupassi viharati, Samudaya ¢ dhammanu 
passiva Kayasmim viharati, vaya dhammanupassi va kayasmim 
viharati, samudaya vaya dhammanupassi va kayasmim viharati. 


Atthi kayoti va panass sati paccupatthita hoti yavadeva 
nana mattaya patissati mattaya anissitoca viharati, na_ca 
kinchi loke upadiyati” Evampi bhikkhave bhikkhu kaye 
kayanupassi viharati. 


_ Puna ca param bhilekhave bhikkhu seyyathapi passeyya 
sariram sivathikaya chaddhitam. atthi’samkhalikam apagata- 
mamsa-lohitam naharu-ssambandham, so imameva kayam 
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upasamharati ‘‘Ayampi kho kayo vam dhammo evam bhavi 
etam anatitoti. 


Iti ajjhattam va kaye kayanupassi viharati, ajjhatta 
bahiddtia va kaye kKayadnupassi viharati, Samudaya dhamméanu- 
passi Va Kayasmim viharati, vaya dhammanupassi va kayas- 
mim viharati, samudaya vaya dhammanupassi va Kayasmim 
viharati. 


Atthi kayoti va panass sati paccu | patthita hoti yavadeva 
Tiana mattaya patissati mattaya anissitoca viharati naca kinchi 
loke upadiyati’’ Evampi bhikkhave bhikkhu kaye kayanupassi 
viharati. 


Puan ca param bhikkhave bhikkhu seyyathapi passeyya 
sariram sivathikaya chaddhitam attikani apagata-sambandhani 
disavidisasu vikkhittani afinena hatthatthikam arihena 
padatthikam annena janghatthikam arihena Gratthikam annena 
katatthikam anfena pitthi-kantakam annena sisa-kataham, so 
imameva kayam upasamharati. ‘Ayam pi kho kayo evam- 
dhammo evam-bhavi etam anatito ti. 


Iti ajjhattam va kaye kayanupassi viharati, bhiddha va 
kaye Kayanupassi viharati, ajjhatta-bahiddha va kaye kaya- 
nupassi viharati. Samudaya- dhammanupassi va kayasmim 
viharati, vaya-dhammanupassi va kayasmim viharati, samu- 
daya-vaya-dhammanupassi va kayasmim viharati. Athi kayo 
ti va panassa sati_paccupatthita hoti yavadeéva nana- mattaya 
patissati-mattaya. Anissito ca viharati na ca kinci [Oke upa- 
diyati. Evam pi bhikkhave bhikkhu Kaye Kayanupassi viharati. 


10 Punaca param bhikkhave bhikkhu se’ vathapi passeyya 
sariram sivathikaya-chadditam atthiKani setani sankhavannu- 

panibhani, ‘so imameva kayam upasamharati, ayampi kho 
ft evam dhammo evam bhavi etam anatitoti. 
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Iti ajjhattam va kaye kayanupassi viharati bahiddha va 
Kaye kayanupassi viharati ajjhatta bahiddha va kaye kaya- 
nupassi viharati, samudaya dhammanupassi va kayasmim 
viharati, vaya dhammanupassi va kayasmim viharati, samu- 
daya vaya dhammanupassi va kayasmim viharati. ‘Atthi 
Kayoti va pannsa sati paccupatthita hoti, yavadeva Tana 
mattaya patissati matfaya anissito ca viharati na ca kinci loke 
upadiyati, evampi bhikkhave bhikkhu kaye kayanupassi 
viharati. 


Puna ca param bhikkhave bhikkhu seyyathapi passeyya 
sariram sivathikaya chadditam, atthikani punjakitani tero- 
vassikani, so imameva kayam upasamharati, ayampi kho kayo 
evam dhammo evam bhavi etam anatitoti. 


_ _Iti ajjhattam va kaye kayanupassi.viharati bahiddha 
va Kaye kayanupassi viharati ajjhatta. bahiddha va kaye kaya- 
nupassi viharati, samudaya dhammanupassi va kayasmim 
viharati, vaya dhammanupassi va kayasmim viharati, samu- 
daya vaya dhammanupassi va. kayasmim. viharati. ‘Atthi 
kayoti va panssa sati paccupatthita hoti, yavadeva nana 
mattaya patissati mattaya anissito ca viharati na ca kinci Joke 
upadiyati, evampi bhikkhave bhikkhu Kaye Kayanupassi 
viharati. 


Puna ca patam bhikkhave bhikkhuseyyathapi passeyya 
sariram sivatikaya chadditam, atthikani putikani cunnaka- 
jatani, so imameva kayam upasamharati. ‘Ayam pi kho Kayo 
evam dhammo evam bavi etam-anatito ti. 


Iti ajihattam va kaye-kayanupassi viharati, bahiddha va 
kaye kay&hupassi viharati, ajjhatta-bahiddha va kaye kaya- 
nupassi. viharati. Samudaya-dhammanupassi. va. kayasmim 
viharati, vaya-dhammanupassi va kayasmim viharati, samu- 
daya-vaya-dhammanupassi va kayasmim viharati. ‘Atthi kayo 
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ti’ va panassa s+: ti paccupatthita hoti yavadéva nana-mattaya 
patissati-mattaya. Anissito ca viharati nasca kinci loke 
upadiyati. Evam pi bhikkhave bhikkhu kaye kayanupassi 
viharati. 


11. Kathan ca bhikkhave bhikkhu vedanasu:vedananupassi 
viharati. 


Idha bhikkhave bhikkhu sukham vedanam vediyamano. 
‘Sukham vedanam vediyamiti’ pajanati, dukkham vedanam 
vediyamano ‘Dukkham vedanam  vediyamiti’ pajanati. 
Adukkhamasuk im -vedanam vediyamano ‘Adukkhamasuk- 
ham vedanam. vediyamiti’ pajanati. Samisam va sukham 
vedanam vediyamano ‘Samiz>.; sukham vedanam vediyamiti’ 
pajanati. Niramisam va sukham vedanam vediyamano ‘Nira- 
misam sukham vedanam vediyamiti’ pajanati. Samisam va 
dukkham vedanam vediyamano ‘Samisam dukkham vedanam 
vediyamiti’ pajanati. Niramisam va dukkham vedanam vedi- 
yamano ‘Niramisam dukkham vedanam vediyamiti’ pajanati. 
Samisam va adukkhamasukham vedanam vediyamano 'Sami- 
sam adukkhamasukham vedanam vediyamiti Pajanati. Nira- 
misam va adukkhamasukham vedanam vediyamano ‘Nira- 
misam va adukkhamasukham vedanam vediyamiti’ pajanati. 


Iti_ ajjhattam va vedariasu vedananupassi_viharati, 
bahiddha va vedanasu vedananupassi viharati, ajjhatta- 
bahiddha va vedanasu vedananupassi viharati. Samudaya- 
dhammanupassi va vedana vedananupassi viharati, vaya- 
dhammanupassi va vedariasu vedanianupassi viharati, samu- 
daya-vaya dhammanupassi va vedanasu vedananupassi viharati. 
‘Atthi vedana ti’ va panassa § sati paccupatthita hoti yavadeva 
nana- -mattaya_ patissati-mattaya. Anissito ca viharati na ca 
kinci loke upadiyati. Evam kho bhikkhave bhikkhu vedanasu 
vedananupassi viharati. 
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12. Kathan ca bhikkhave bhikkhu citte cittanupassi viharati? 


Idha bhikkhave bhikkhu saragam va cittam ‘saragam 
cittan ti’ pajanati, vitaragam va cittam ‘vitaragam cittam ti’ 
pajanati, sadosam va cittam ‘sadosam cittam ti’ pajanati, 
Vitadosam va cittam ‘vitadosam cittam ti’ pajanati, samoham 
va cittam ‘samonam cittam ti’ pajanati, vitamoham va cittam 
‘vitamoham cittam ti’ pajanati, samkhittam va cittam ‘samkhit- 
tam cittam ti’ pajanati, vikkhittam va cittam ‘vikkhittam 
cittam ti’ _pajanati, mahaggatam va cittam’mahaggatam cittam 
ti’ pajanati, amahaggatam va cittam ‘amahaggatam cittam ti’ 
pajanati, sa-uttaram va cittam ‘sa-uttaram cittamti’ pajanati, 
anuttaram va.cittam ‘anuttaramcittam ti’ Pajanati, samahitam 
va cittam ‘samahitam cittam_ ti’ pajarrati, asamahitam. va 
cittam ‘asamahitam cittam ti’ pajanati, vimuttam va cittam 
‘vimuttam cittan ti’ pajanati, avimuttam va cittam ‘avimuttam 
cittam ti’ pajanati. 


Iti ajihattam va citte cittanupassi viharati, bahiddha va 
citte cittanupassi viharati, ajjhatta bahiddha va citte cittanu- 
passi viharati. Samudaya-dhammanupassi-va cittasmim vihara- 
ti, vaya-dhammanupassi va. cittasmim, .viharati, samudaya- 
vaya-dhammanupassi va cittasmim viharati, ‘Atthi cittam ti’ 
va panassa sati paccupatthita hoti yavadeva Tiaia-mattaya 
patissati- mattaya. Anissito ca viharati na ca kinct lok 
upadiyati. Evam kho bhikkhave bhikkhu: citte cittanupassi 
viharati. 


13. Kathan ca bhikkhave bhikkhu dhammesu dhammanu- 
passi viharati? 


Idha bhikkhave bhikkhu dhammesu. dhammanupassi 
viharati pancasu nivaranesu. 


Kathan ca bhikkhave bhikkhu dhammesu dhammanu- 
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passi viharati pancasu nivaranesu? 


Idha_ bhikkhave bhikkhu. santam va ajjhattam Ka- 
macchandam ‘Atthi me ajjhattam kamacchando ti’ pajanati, 
asantam. Va ajjhattam kamacchandam Natthi me ajjhattam 
kamacchando ti’ pajanati. Yatha ca anuppannassa Kamacchan- 
dassa uppado hBti tan ca pajanati, yatha ca uppannassa 
kamacchandassa pahanam hoti tan ca. pajanati, yatha ca 
pahinassa kamacchandassa ayatim anuppado hoti tan ca 
pajanati. 

Santam va ajjhattam vyapadam ‘Atthi me ajjhattam 
vyapado ti’ pajanati, asantam va ajjhattam vyapadam natthi 
me ajjhattam vyapado ti’ pajanati. Yatha ca anuppannassa 
vyapadassa uppado hoti tan ca pajanati, yatha ca uppannassa 
vyapadassa pahanam hoti tam ca pajanati, yatha ca pahinassa 
vyapadassa ayatim anuppado hoti tan ca pajanati. 

__ Santam va ajjhattam thina-middham ‘Atthi me ajjhattam 
thina-middhan ti’ pajanati, asantam va ajjhattam thina- 
middham natthi me ajjhattam thina-middhan ti’ pajanati. 
Yatha ca anuppannassa thina-middhassa uppado hoti tan_ca 
pajanati, yatha ca uppannassa thina-middhassa pahanam hoti 
tan ca pajanati, yatha ca pahinassa thina-middhassa ayatim 
anuppado hoti tan ca pajanati. 


Santam va ajjhatam uddhacca-kukkuccam ‘Atthi me 
ajjhattam uddhacca-kukkuccan ti’ pajanati, asantam. va 
ajjhatam uddhacca-kukkuccam natthi me ajjhattam uddhacca- 
kukkuccan ti’ pajanati, Yatha ca anuppannassa uddhacca- 
kukkuccassa uppado hoti tan ca pajanati, yatha ca uppan- 
nassa uddhacca-kukkuccassa pahanam hoti tan ca pajanati, 
yatha ca pahinassa uddhacca-kukkuccassa ayatim anuppado 


hoti tan ca pajanati. 
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Santam va ajjhattam vicikiccham ‘Atthi me ajjhattam 
vicikiccha ti’ pajanati, asantam va aijhattam vicikiccham 
natthi me ajjhattam vicikiccha ti’ pajanati. Yatha ca anuppan- 
naya vicikicchaya uppado hoti tan ca pajanati, -yatha ca 
uppannaya vicikicchaya pahanarn hoti tan ca pajanati, yatha 
ca _pahinaya vicikicchaya @yatim anuppado hoti tan ca 
~ pajanati. 


Iti ajjhattam va dhammesu dhammanupassi viharati, 
bahiddha’ va dhammeésu dhammanupassi viharati, ajjhatta- 
bahiddha va dhammésu dhammanupassi viharati. Samudaya- 
dhammanupassi va dhammeésu viharati, vaya-dhammanupassi 
va dhammiésu  viharati, samudaya-vaya- -dhammanupassi va 
dhammesu. viharati. ‘Athi dhamma ti’ va panassa sati paccu- 
patthita hoti yavadeva hana-mattaya patissati-mattaya. Anis- 
sito ca viharati na ca kinci loke upadiyati. Evam kho 
bhikkhave_ bhikkhu dhammeésu. dhammanupassi_viharati 
pancasu nivaranesu. 


14. Puna ca param bhikkhave bhikkhu Dhammesu dham- 
manupassi viharati pancasupadanakkhandhesu. 


Kathan ca bhikkhave bhikkhu dhammesu dhammanu- 
passi viharati pancasupadanakkhandhesu? 


Idha bhikkhave bhikkhu ‘Iti rupam, iti rupassa samu- 
dayo, iti rupassa atthagamo — iti vedana, iti vedanaya samu- 
dayo, iti vedanaya atthagamo — iti sana, iti sannaya samu- 
dayo, iti sannaya atthagamo — iti samkhara, iti samkharanam 
samudayo, iti samkharanam atthagamo — iti vinnanam, iti 
vinndnassa. _Samudayo, _ iti viffnanassa atthagamo_ ti,’ Iti 
ajjhattam va dhammésu dhammanupassi viharati, bahiddha va 
‘dhammesu dhammanupassi viharati, ajjhatta-bahiddha va 
dhammessu dhammanupassi viharati, Samudaya-dhammanu- 
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Passi va dhammesu viharati, vaya- -dhammanupassi va. dham- 
mesu_ viharati, samudaya-vaya- -dhammanupassi va dhammesu 
viharati.. ‘Atthi dhamma_ ti’ va panassa. sati paccupatthita 
hoti yavadéva nana-mattaya patissati-mattaya Anissito..ca 
viharati, na ca kinci l6ke upadiyati. Evam.kho bhikkhave 
bhikkhu dhammésu dhammianupassi. viharati pancasupada- 
nakkhandhesu. 


15. Puna ca param bhikkhave bhikkhu dhammesu dham- 
manupassi viharati chasu ajjhattika-bahiresu ayatanesu. 


Kathan ca bhikkhave bhikkhu.dhammesu. dhammanu- 
passi viharati chasu ajjhattika-bahiresu ayatanesu? 


Idha bhikkhave bhikkhu cakkhun ca pajanati, rupe ca 
pajanati, yan ca tadubhayam paticca uppajjati samyojanam 
tan ca pajanati, yatha ca anuppannassa samyOjanassa | uppado 
hoti tan ca pajanati, _yatha ca uppannassa samy Ojanassa 
pahanam hoti tan ca pajarati, yatha ca pahinassa samyojanas- 
sa Zyatim anuppado h6ti tan ca pajanati. 


Sotan ca pajanati, sadde ca pajanati, yam ca tadubhayam 
paticca uppajjati sanhojanam tam ca pajanati, yatha ca 
anuppanassa sanhojanassa uppado hoti tam ca pajanati, yatha 
ca uppannassa sartiojaneasa pahanam hoti tam ca pajanati, 
yatha ca pahinassa sannojanassa ayatim anuppado hoti tam 
ca pajanati, 


Ghanan.ca pajanati, gandhe ca pajanati yam ca 1aQUBe 
hayam paticca uppajjati sannojanam tam ca pajanati, yatha 
ca anuppannassa sanndjanassa uppado hoti tam ca pajanati, 
yatha ca uppannassa sanhojanassa pahanam hoti tam ca paja- 
nati, yatha ca pahinassa safinojanassa @yatim anuppado hoti 
tam ca pajanati. 


Jivhan ca pajanati, rase ca pajanati, yam ca tadubhayam 
paticca uppajjati_ sanndjanam. tam. ca. pajanati, yatha ca 
anuppannassa sannojanassa uppado hoti tam ca pajanati, yatha 
ca uppannassa safindjanassa pahanam héti tam ca pajanati 
yatha ca pahinassa sanndjanassa ayatim’ anuppado hoti tam 
ca pajanati. 


Kayan. ca_pajanati, photthabbe ca. pajanati yam ca 
tadubhayam. paticca uppajjati_ sanndjanam tam.ca pajanati, 
yatha. ca anuppannassa sanndjanassa uppado hoti tam ca 
pajanati, yatha ca uppannassa sanhoianassa pahanam Hoti tam 
ca pajanati, yatta. ca pahinassa saffidjassa dyatim anuppado 
hoti tam ca pajanati, 


Manan ca pajanati, dhamme ca pajanati, yan_ca tadu- 
bhayam paticca upajjati samyojanam tam ca pajanati, yatha 
ca anuppannassa samyOjanassa uppado hoti tam ca pajanati, 
yatha_ Ca uppannassa “samy djanassa pahanam hoti tam ca 
pajanati, yatha ca pahinassa samyojanassa ayatim anuppado 
hoti tam ca pajanati. 


Iti ajjhattam va dhammesu dhamméanupassi viharati, 
bahiddha va dhammesu. dhammanupassi viharati, ajjhattam 
bahiddha va dhammésu dhammanupassi viharati, Samudaya- 
dhammanupassi va dhammesu viharati, vaya- -dhammanupassi 
va dhammesu viharati, samudaya yaya dhamm@nupassi va 
dhammésu viharati, ‘Atthi dhamniati’ Va panassa sati paccup- 
patthita. hdti yavadéva nana-mattaya patissati- mattaya 
Anissito ca viharati, na ca_kinci lSke upadiyati. Evam kho 
bhikkhave bhikkhy | dhammesu dhammiahupassi viharati chasu 
ajjhattika-bahirésu ayatanesu. 


16, Puna ca param bhikkhave bhikkhu dhammésu dham- 
manupassi viharati sattasu bojjhangesu. 
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Kathan ca bhikkhave bhikkhu dhammesu dhammanu- 
passi viharati sattasu bojjhangesu? 


Idha_ bhikkhave bhikkhu santam va -ajjhattam. sati- 
sambojjhangam ’‘Atthi me ajjhattam  sati-sambojjhango ti’ 
pajanati. Asantam va ajjhatam sati-sambojjhangam natthi me 
ajjhattam sati-sambojjhango ti’ pajanati. Yathaé ca anuppan- 
nassa sati-sambojjhangassa uppado hoti tan ca pajanati, yatha 
ca uppannassa sati-sambojjhangassa bhavanaya paripuri hoti 
tam ca pajanati, santam va ajjhattam dhammavicaya sambojj- 
hamgam, atthi me ajjhattam dhammavicaya sambojjhango 
ti pajanati, asantam va ajjhattam dhammavicaya sambojjhan- 
gam, natthi me ajjhattam dhammavicaya sambojjhangoti 
pajanati, yathaca anuppannassa dhammavicaya sambojjhangas- 
sa uppado hoti tam ca pajanati, yatha ca uppannassa dham- 
mavicaya sambojjhangassa bHavarlaya paripUri hoti tam ca 
pajanati. santam va ajjhattam viriya sambojjhangam ‘Atthi me 
ajjhattam viriya sambojjhango”’ ti pajanati, asantam va ajjhat- 
tam viriya sambojjhangam ‘natthi me ajjhattam viriya 


“Atthi me ajjhattam piti sambojjhango” ti pajanati, asantam 
va ajjhattam piti sambojjhangam ‘natthi me ajjhattam piti 
Sambojjhangoti. pajariati, yatha ca anuppannassa piti sam- 
bojjhangassa uppado hoti tam ca pajanati, yatha ca uppan- 
nassa piti sambojjhangassa bhavanaya paripuri hoti tam ca 
pajanati. 

Santam va ajjhattam passaddhi-sambojjhangam ‘‘Atthi 
me ajjhattam passaddhi sambojjhango”’ ti pajanati, asantam 
va ajjhattam passaddhi sambojjhangam ‘natthi me ajjhattam 
passaddhi sambojjhangoti pajanati, yatha ca anuppannassa 
passaddhi sambojjhangassa uppado hoti tam ca pajanati 
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yatha ca uppannassa passaddhi sambojjhangassa bhavariaya 
paripuri hdti tam ca pajanati. 


Santam va ajjhattam samadhi-sambojjhangam “‘Atthi me 
ajjhattam samadhi sambojjhango”’ ti pajanati, asantam va 
ajjhattam samadhi sambojjhangam ‘natthi me ajjhattam 
samadhi sambojjhangoti pajanati, yatha ca anuppannassa 
samadhi sambojjhangassa uppudo hoti tam ca pajanati, yatta 
ca uppannassa samadhi.sambojjhangassa bhavanaya paripuri 
hoti tam:ca pajanati. 


Santam va ajjhattam upekkha — sambojjhangam ‘‘Atthi 
me ajjhattam upekkha-sambojjhango ti’ pajanati. Asantam 
va ajjhattam upakkha-sambojjhangam. natthi me ajjhattam 
upekkha-sambojjhango ti’ pajanati. Yatha ca anuppannassa 
upekkha-sambojjhangassa uppado hoti tam ca_pajanati, 
yatha ca .uppannassa upekkha-sambojjhangassa bhHavandya 
paripuri hoti tam ca pajanati. 


Iti ajjhattam va dhammeésu dhammanupassi viharati, 
bahidda va dhammesu dhammanupassi . viharati, ajjhatta 
bahiddha va dhamm®su dhamnianupassi viharati, Samudaya- 
dhammanupassi va dhamméesu viharati, vaya-dhammanupassi 
va dhammésu viharati, samudaya-vaya-dhammanupassi va 
dhammesu viharati. ‘Atthi dhammia ti’ va panassa sati paccup- 
patthita’ hoti yavadeva fana-matfaya patissati-mattaya 
Anissito ca viharati, na ca kinci [oke upadiyati. Evam kho 
bhikkhave bhikkhu dhamniésu dhammanupassi  viharati 
sattasu bojjhangesu. 


17. Puna ca param bhikkhave bhikkhu dhammésu dham- 
manupassi viharati catusu ariya-saccesu. 


Kathan ca bhikkhave bhikkhu. dhammesu dhammanu- 
passi viharati catusu ariya-saccesu? 
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Idha bhikkhave bhikkhu ‘Ildam dukkhan ti’ yatha- 
bhUtam pajanati, ‘Ayam dukkha-samudayo ti’ yattia-bhitam 
pajanati, ‘Ayam dukkha-nirodho ti’ yatha-bhutam pajanati, 
‘Ayam: dukkha-nirodha-gamini patipada ti’ yathHabutam 
pajanati. 


18. Kataman ca bhikkhave dukkham ariya-saccam? 


Jati pi dukkha, jara pi dukkha vyadhi pi dukkho mara- 
nam pi dukkham, soka-parideva-dukkha-dGmanassupayasa pi 
dukkha, yam p’‘iccham na labhati tam pi dukkham, samkhit- 
tena pancupaddnakkhandHa dukkha. 


Katama ca bhikkhave jati? Ya tesam tesam sattanam 
tamhi tambhi satta-nikaye jati sanjati okkanti abhinibbatti 
khandHanam pdatu-bhavo ayatananam patilabho, ayam 
vuccati bhikkhave jati. 


Katama ca bhikkhave jara? Ya tesam tesam sattanam 
tamhi tamhi satta-nikaye. jara jiranata khandiccam paliccam 
valittacata 2yuno samhani indriyanam paripako, ayam vuccati 
bhikkhave jara. 


Kataman ca bhikkhave maranam? Yam_ tesam-tesam 
sattanam tamha tamha satta-nikaya cuti. cavanata bhédo 
antaradhanam maccu maranam_ kala-kiriya khandhanam 
bhédo. kalebarassa nikkhépo, idam. vuccati bhikkhave 
maranam. 


Katamo ca bhikkhave soK0? Yo kho bhikkhave anna- 
tarannatarena vyasanena samannagatassa anhatarannatarena 
dukkha-dhammena phutthassa $0k0 sOcana sOcitattam anto- 
$0K6 anto-parisok6, ayam vuccati bhikkhave soko. 


ee Katamo ca bhikkhave paridévo? Yo kho ‘bhikkhave 
annatarannatarena vyasanena samannagalassa annataranna- 
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tarena dukkha-dhammena phutthassa adevc paridévo adevana 
paridévana adevitattam paridevitattam, ayam vuccati 
bhikkhave paridévo. 


Kataman ca bhikkhave dukkham? Yim. kho bhikkhave 
kayikam dukkham kayikam. asdten. /:ava-samphassajam 
dukkham asdtam védayitam, idam vuccati bhikkhave 
dukkham. 


Kataman ca bhikkhave domanassam? Yam_ kho 
bhikkhave cetasikam dukkham = ‘cetasikam. asatam mano- 
samphassajam dukkham asatam vedayitam, idam = vuccati 
bhikkhave domanassam. 


Katamo ca bhikkhave upayaso? Yo kho_bhikkhave 
affhatarannatarena vyasanena samannagatassa annataranna- 
tarena dukkha-dhammena phutthassa ayaso upayaso ayasitat- 
tam up&ayasitattam, ayam vuccati bhikkhave upayaso. 


Kataman ca bhikkhave yam piccham na labhati tam pi 
dukkham? Jati-dhammanam bhikkhave sattanam évam iccha 
uppajjati: ‘Aho vata mayam na jati-dhamma assama, na ca 
vata no jati agaccheyyati. ‘Na kho panetam icchaya pattab- 
bam. Idam pi yam piccham na labhati tam pi dukkham. Jara- 
dhammanam bhikkhave sattanam evam iccha uppajjati, ‘“Aho 
vata mayam na jafa dhamma assama na ca vata no jara 
agaccheyyati’’ na kho panetam icchaya pattabbam idampi 
yampiccham na labhati tampi dukkham. 


Vyadhi-dhamm@nam_ bhikkhave sattanam. Evam. iecha 
uppajjati, “Aho vata mayam: na vyadhi dhamma_ assama 
na ca vata no vyadhi agaccheyyati’’ na kho panetam icchaya 
pattabbam, idampi yampiccham na labhati tampi dukkham. 


Marana-dhammanam bhikkhave satfanam Evam iccha 
uppajjati, ‘Aho vata mayam na marana dhammia assama naca 
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vata no maranam 4gaccheyyati’’ na kho panetam icchaya 
pattabbam, idampi yampiccham na labhati tampi dukkham. 


Soka - parideva - dukkha -d6manassupayasa - dhammanam 
bhikkhave sattanam evam iccha uppaijjati: ‘Aho vata mayam 
na sOka-parideva-dukkha-ddmanassupayasa-dhamma assama, 
na ca vata no soka- parideva-dukkha-domanassaupayas 
Agaccheyyati’ na kho Panetam icchaya Pattabban, idampi 
yampiccham na labhati tampi dukkham. 


Katame ca bhikkhave samkhittena  pancupadanak- 
khandha dukkHa? Seyyathidam rupUpadahakkhandho vedanu- 
padanakkhandho _ sarinupadanakkhando \ samkharupadanak- 
khandho viffnanipadanakkhandho, ime vuccanti bhikkhave 
samkhittena pancupadanakkhandha dukkha. Idam vuccati 
bhikkhave dukkham ariya-saccam. 


19. Kataman ca bhikkhave dukkha-samudayam = ariya- 
saccam? 


Yayam tanha pondbhavika nandi-raga-sahagata tatra 
tatrabhinandini, seyyathidam Kama-tanha bhava-tanha vibha- 
va-tanha. 


S@ kho. panes? bhikkhave tanha kattha uppajjamana 
uppajjati, kattha nivisamiana nivisati? 


Yam loke piya-rupam sata-fipam, etthesa tanha uppaijja- 
mana uppajjati, ettha nivisamaria nivisati. 


Kinci ISke piya-rUpam Sata-ripam etthesa tanhd uppaj- 
jamana uppajjati_ ettha nivisamana_ nivisati. Cakkhum Oke 
piya-rupam sata- 1-rupam, etthesa tanta uppajjamana uppaijjati. 
ettha nivisamana nivisati. 

Sotam loke piya rupam. sata-rupam etthesa tanha 
uppajjamana uppajjati ettha nivisamana nivisati. 
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Ghanath ldke piya-ripam sata-rupam, etthesa tanha 
uppajjamana uppajjati, ettha nivisamana nivisati. 


Jivha loke piya-ripam sata-fupam, etthesa tanha uppaj- 
jam@n@ uppaijjati, ettha nivisamané nivisati. 


Kayo loke piya-ripam sata+Upam, etthesa tanha uppaj- 
jamana uppaijjati, ettha nivisamana nivisati. 

_Mano lSke piya- rupam sata- -fUpam, etthesa tanha uppaj- 
jamana uppaijati, ettha nivisamana nivisati. 


Rupam ldke _ piya- fUpam sata- -rupam, etthesa tanha 
uppajjamana uppajjati, ettha nivisamana nivisati. 


Saddha |dke piya-fUpam sata-rupam, etthesa tanha 
uppajjamana uppajjati, ettha nivisamana nivisati. 


Gandha |Ske piya-fUpam sata-rUpam, etthesa tanha. 
uppajjamana uppajjati, ettha nivisamana nivisati. 

Rasa [oke piya- rupam Sata- fUpam, etthesa tanHa uppaj- 
jamana uppajjati, ettha nivisamana nivisati. 


Photthabba ldke piya-rupam sata-fupam, etthesa tanha 
uppajjamana uppajjati, ettha nivisamana nivisati. 


Dhamma [6ke piya-rUpam sata-rupam, etthesa tanha 
uppajjamana uppaijati, ettha nivisamana nivisati. 


Cakkhu-vinnanam ldke piya-rupam sata-rijpam, etthesa 
tanha uppajjamana uppaijjati, ettha nivisamana nivisati. 


Sdta-vinnanam [oke piya-rupam sata- -rUpam, etthesa 
tanha uppajjamana uppajjati, ettha nivisamana nivisati. 


Gliana-vinnanam |dke piya-rpam s&ta-fUpam, etthesa 
tanh@ uppajjamana uppajjati, ettha nivisamianeFnivisati. 
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Jivia-virinanam Ske piya-fupam sata-rupam, etthesa 
tania uppajjamana uppaijjati, ettha nivisamana nivisati. 


Kaya-vinnanam [Oke piya-rUpam sata-rUpam, etthesa 
tanha uppajjaniarfé uppajjati, ettha nivisamana_nivisati. 


Mano-vinnanam {6ke piya-rupam sata-flipam, etthesa 
tanha uppajjamana uppajjati, ettha nivisamana_nivisati. 


_Cakkhu-samphasso lOke piya-rupam Sata-rupam, etthesa 
tanha uppajjamana uppaijjati, ettha nivisamana nivisati. 
SSta-samphasso [Oke piya-rupam Sata-rupam, etthesa 
tanha uppajjamana uppaijjati, ettha nivisamana nivisati. 
Ghana-samphasso loke piya-fUpam sata-fUpam, etthesa 
tanha uppajjamana uppajjati, ettha nivisamana_nivisati. 
Jivha-samphasso [6ke piya-rupam Sata-rupam, etthesa 
tanha uppajjaniana uppajjati, ettha nivisamana nivisati. 
_Kaya-samphasso loke piya-rupam sata- -rupam, etthesa 
tanha uppajjamana uppajjati, ettha nivisamana nivisati. 


Mano-samphasso lSke piya-rpam sata-rupam etthesa 
tanha uppajjamana uppajjati, ettha nivisamana’ nivisati. 


_ Cakkhu-samphassaj3- vedana [dke piya-rupam_ sata- 
rupam, etthesa tanha uppajjamana uppajjati, ettha nivisamana 
nivisati. 

Sota- -samphassaja” vedana lOke piya-rupam Sata- -fUpam 


etthesa tanha. uppajjamana uppajjati, ettha nivisamana 
nivisati. 
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Gfiana-samphassaja” vedana loke piya-fupam $ata- rupam 
etthesa tanha uppajjamana uppaijjati, ettha nivisamana 
nivisati. 


Jivha-samphassaja” vedana loke piya-rupam _Sata-rupam 
etthesa tanha uppajjamana uppaijjati, ettha nivisamiana nivisati. 


Kaya-samphassaja vedana lSke piya-rupam Sata-rupam_ 
etthesi tanta uppajjamana uppaijjati, ettha nivisamana 
nivisati. 


Mano-samohassaja vedana loke piya-rupam sata- -rupam 
etthesa tanha uppajjamana uppajjati, ettha nivisamana 
nivisati. 


Rupa-satina Oke piya-rupam sata-rupam ethesa tanha 
uppajjamana uppaijjati, ettha nivisamana nivisati. 


Sadda-sanina [oke piya-rUpam sata-rupam etthesa tanha 
uppajjamana uppaijjati, ettha nivisamana nivisati. 


Gandha-sanna loke piya- rupam sata-rupam etthesa tanha 
uppajjamana uppajjati, ettha nivisamana nivisati. 


Rasa-saitna foke piya-rupam sata-rupam etthesa tanha 
uppajjamana uppaijati, ettha nivisamiana nivisati. 


Photthabba-safiha ldke piya-rupam sata-rupam etthesa 
tanha uppajjamana uppajjati, ettha nivisamana. nivisati. 


Dhamma-sanna loke piya-rupam sata-rupam etthesa 
tanha uppajjamana uppaijjati, ettha nivisamana ~nivisati. 
_Rupa-sancetana foke piya-rupam sata-rupam etthesa 
tanha uppajjamana uppajjati, -ettha nivisamiana_ nivisati. 


173 


Sadda-sancetana loke piya-rupam_ sata-rupam etthesa 
tanha uppajjamana uppajjati, ettha nivisamana_nivisati. 


Gandha-sancetana loke piya-rupam sata-rupam etthesa 
tanha uppajjamana uppajjati, ettha nivisamana nivisati. 
Rasa-sancetana loke piya-fupam sata-rupam etthesa 
tanha uppajjamana uppajjati, ettha nivisamana_nivisati. 


Photthabba-sancetaria lOke piya-rupam sata-rgpam etthesa 
tanha uppajjaniana uppajjati, ettha nivisamana nivisati. 


Dhamma-sancetana ldke piya-rupam sata-rupam etthesa 
tanha uppajjamana uppajjati, ettha nivisamana_nivisati. 


Ripa-tanha loke piyaupam sata-ripam etthesa tanha 
uppajjamana uppaijjati, ettha nivisamana nivisati. 

Sadda-tanha ldke piya-rupam sata-ripam ‘etthesa tanha 
uppajjamana uppajjati, ettha nivisamana nivisati. 


Gandha-tanha loke piya-rupam Sata-rupam etthesa tanha 
uppajjamana uppajjati, ettha nivisamana nivisati. 


Rasa-tanha ldke piya-rupam sata-ripam etthesa tanha 
uppajjamana uppaijjati, ettha nivisamana nivisati. 


Photthabba-tanha ldke piya-rUpam sata-ripam etthesa 
tanha uppajjamana uppajjati, ettha nivisamana nivisati. 


_Dhammaz-tanha ldke piya-riipam sata-rupam etthesa 
tanha uppajjamana uppajjati, ettha nivisamana nivisati. 


Rupa-vitakko lke piya-rupam sata-rupam etthesa tanha 
uppajjamana uppajjati, ettha nivisamana nivisati. 


Sadda-vitakko [Oke piya-rupam sata-rupam etthesa tanha 
uppajjamana uppaijjati, ettha nivisamana nivisati. 
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Gandha-vitakko [Ske piya-riipam sata-rupam etthesa 
tantid uppajjamana uppaijjati, ettha nivisamana nivisati. 


Rasa-vitakko loke piya-fUpam sata-rupam etthesa tanha 
uppajjamana uppajjati, ettha nivisamana nivisati. 


Photthabba-vitakko [Ske  piya-rupam_ sata-rupam 
etthesa tanha uppajjamana uppaijjati, ettha nivisamana 
nivisati. 

Dhamman-vitakko l6ke piya-rupam sata-rupam, etthesa 
tanha uppajjamana uppajjati, ettha nivisamana nivisati. 

Rupa-vicaro lOke piya-fupam sata-rupam, etthesa tanha 
uppajjamana uppajjati, ettha nivisamana nivisati. 


Sadda-vicaro |6ke piya-ripam sata-riipam, etthesa tanha 
uppajjamana uppaijjati, ettha nivisamana nivisati. 


Gandha-vicaro. loke piya-rupam sata-rupam, etthesa 
tanha uppajjamana uppajjati, ettha nivisamana nivisati. 


Rasa-vicaro loke piya-rupam sata-rupam, etthesa tanha 
uppajjamana uppaijjati, ettha nivisamana nivisati. 

Photthabba vicaro toke ‘piya-rupam sata-rupam, etthesa 
tanta uppajjamana uppaijjati, ettha nivisamana nivisati. 


Dhamman-vigaro Oke piya-rupam. sata-rupam, etthesa 
tanha uppajjamana uppaijjati, ettha nivisamana nivisati. |dam 
vuccati bhikkhave dukkha samudayam ariya-saccam. 


20. Kataman ca_ bhikkhave dukkha-nirodham _ ariya- 
saccam? 


Yo tassa yeva Tanhaya asesa viraga nirodho cago patinis- 
saggo mutti analayo. 
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Sf kho panesa bhikkhave tanha kattha pahiyamana 
pahiyati, kattha nirujjhamana nirujjhati?. Yam loke piya- 
rlipam sata-rupam, etthesa tanha pahiyamana pahiyati, 
ettha nirujjhamana nirujjhati. 

Kinci léke piya-fUpam sata-rupam? Etthesa tanha 
pahiyamana pahiyati, ettha nirujjhamana nirujjhati. Cakkhum 
foke piya-rUpam satafUpam, etthesa tanha pahiyamana 
pahiyati, ettha nirujjhamana nirujjhati. Sdtam loke piya- 
rlipam. sata-rupam etthesa tanha pahiyamana pahiyati, ettha 
nirujjamana nirujjhati. 

Ghanam Idke piya-rupam sata-rupam etthesa tanha 
pahiyamana pahiyati, ettha nirujjhamana nirujjhati. Jivha loke 
piya-rUpam sata-riipam etthesa tanha pahiyamana pahiyati, 
ettha nirujjhamana nirujjhati. Kayo loke piya-rupam sata- 
rupam etthesa tanha pahiyamana pahiyati, ettha nirujjhamana 
nirujjhati. Mano loke piya-rupam sata-rupam, etthesa tanha 
pahiyamana pahiyati, ettha nirujjhamana nirujjhati. 


Rupam [ldke piya-rupam_ sata-rupam etthesa tanha 
pahiyamana pahiyati, ettha nirujjhamana nirujjhati. Sacdda 
ldke piya-rupam sata-ripam etthesa tanha pahiyamana pahi- 
yati, ettha nirujjhamana nirujjhati. Gandha loke piya-rupam 
4ta-rOpam etthesa tanha pahiyamiaria pahiyati, ettha niruj- 
jhamana nirujjhati. Rasa loke piya-rupam sata-rupam etthesa 
tanha pahiyamana pahiyati, ettha nirujjhamana nirujjha’i, 
Photthabba ldke piya-riipam sata-ripam: etthesa tanha pahi- 
yamana pahiyati, ettha nirujjhamana nirujjati. Dhamma loke 
piya-rupam sata-ripam, etthesa tanha pahiyamana pahiyati, 
ettha nirujjnamana nirujjhati. 

Cakkhu-vitinanam, lSke piya-ripam sata-rupam etthesa 
tanha pahiyamana pahiyati, ettha nirujjhaman@ nirujjhati. 
Sdta-vintanam ldke piya-rpam sata-rUpam, etthesa tanha 
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pahiyamana pahiyati, ettha nirujjhamana nirujjhati: Ghana- 
virtfanam loke piya-rupam sata-ropam etthesa tanha pahiya- 
mana pahiyati, ettha nirujjhamana nirujjhati. Jivha-vinnanam 
loke piya-ripam sata-rpam etthesa tanha pahiyamana pahi- 
yati, ettha nirujjhamana nirujjhati. 


Cakkhu-samphasso l6ke piya-rupam sata-rupam, etthesa 
tanha. pahiyamana pahiyati, ettha nirujjhamana_ nirujjhati. 
Sdta-samphasso ldke piya-fupam sata-rupam, etthesa tanha 
pahiyamana pahiyati, ettha nirujjhamana nirujjhati, Ghana- 
samphasso ldke piya-rupam sata-rupam, etthesa tanha pahiya- 
mana pahiyati, ettha nirujjhamana nirujjhati. Jivna-samphasso 
lSke piya-rUpam sata-rupam, etthesa tanha pahiyamana 
pahiyati, ettha nirujjhamana _nirujjhati. Kaya-samphasso loke 
piya-rupam, satarupam etthesa tana pahiyamana pahiyati, 
ettha nirujjhamana_nirujjhati.Mano-samphasso. loke. piya- 
rupam sata-ripam, etthesa tanha pahiyaniana pahiyati, ettha 
nirujjhamana nirujjhati, 

Cakkhu-samphassaja vedana ldke piya-rupam sata-rupam, 
etthesg tanha pahiyamana pahiyati, ettha nirujjhamana 
nirujjhati. Sdta-samphassaja@ vedana loke piya-rupam sata- 
rupam, etthesa tanha pahiyamana pahiyati, ettha nirujjha- 
mana nirujjhati. GHana-sampassaja vedan@ lOke piya-rupam 
sata-rupam, etthesa .tanhe pahiyamana pahiyati,  ettha 
nirujjhamana nirujjhati. Jivha-samphassaja vedana.loke piya- 
rlipam sata-ruipam, etthesa tanha pahiyamana pahiyati, ettha 
nirujjhamana nirujjhati. Kaya-samphassaja vedana loke piya- 
fupam sate-rupam, etthesa tanha pahiyamana pahiyati, ettha 
nirujjhamana_nirujjhati..Mano-samphassaja vedana loke piya- 
ripam sata-rupam, etthesa tanha pahiyamana pahiyati, ettha 
nirujjhamana nirujjhati. 

Rupa-safitia [Ske piya-rupam sate-rUpam, etthesa tanha 
pahiyamana pahiyati, ettha nirujjhamaria nirujjhati. sadda- 
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safina ldke piya-ripam sata-rUpam, etthesa tanha pahiyamana 
pahiyati, ettha nirujjhamana nirujjhati. Ghana-sanina loke 
piya-ripam sata-rUpam, etthesa tanha pahiyaniana pahiyati, 
ettha nirujjhamana nirujjhati. Rasa-sarina ldke piya-rGpam 
sata-rupam, etthesa tanha pahiyamana pahiyati, ettha nirujjha 
mana_nirujjhati. Photthabba-sarina loke piya-rupam. sata- 
rupam, etthesa tanha pahiyamana pahiyati, ettha nirujjha- 
mana nirujjhati. Dhamma-sanna loke piya-rupam sata-fUpam, 
etthesa tanha pahiyamana pahiyati, ettha nirujjhamana 
nirujjhati. 

Rupa-sancetana |!Gke piya-rUpam, sata-rUpam etthesa 
tanha pahiyamana pahiyati, ettha nirujjhamana nirujjhati. 
Sadda-sancetana lke piya-rGpam sata-rUpam, etthesa tanha 
pahiyamana pahiyati, ettha nirujjhamana nirujjhati. Gandha- 
sancetana loke piya-rUpam sata-rupam, etthesa tanha pahiya- 
mana pahiyati, ettha nirujjhariana nirujjhati. Rasa-sancetana 
[oke piya-rUpam sata-rOpam, etthesa tanha pahiyaniana pahi- 
yati, ettha nirujjhamana nirujjhati. Photthabba-sancetana 
lOoke piya-rUpam sata-rupam, etthesa tana pahiyamana 
pahiyati, ettha nirujjhamana nirujjhati. Dhamma-sancetana 
ISke piya-rUpam sata-rfpam, etthesa tanha pahiyamana 
pahiyati, ettha nirujjhamana nirujjhati. 


Ripa-tanha 16ke piya-rUpam sata-fUpam, etthesa tanha 
pahiyamana pahiyati, ettha nirujjhamiana nirujjhati. Sadda- 
tanha lSke piya-rijpam sata-rupam, etthesa tanha pahiyamana 
pahiyati, ettha nirujjhamana nirujjhati. Gandha-tanha [Ske 
piya-ripam sata-rUpam, etthesa tanha pahiyamana pahiyati, 
ettha nirujjhamana nirujjhati.’ Rasa-tanha l6ke piya-rupam 
sata-rUpam, etthesa@ tanha pahiyamana ‘pahiyati, ettha 
nirujjhamana_ nirujjhati. Photthabba-tanha l6ke piya-ripam 
Sata-rupam, etthesa@ tanha pahiyamaria pahiyati, ettha 
nirujjhamana nirujjhati. Dhamma-tanha [oke piya-rupam 
sata-rupam, etthesa tanha pahiyamana pahiyati, ettha 
nirujjhamana nirujjhati. 
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Rupa-vitakko l6ke piya-+rUpam sata-rupam, etthesa 
tanha pahiyanfaria pahiyati, ettha nirujjhamana nirujjhati. 
Sadda-vitakko [Ske piya-ripam. sata- -rupam, etthesa_tanha 
pahiyaniana pahiyati, ettha 1 nirujjhamana nirujjhati. Gandha- 
vitakko l6ke piya-rupam sata- -rupam, etthesa tanha pahiya- 
mana pahiyati, ettha nirujjhamana nirujjhati. Rasa-vitakko 
Ske piya-ripam sata-rupam, etthesa tanha pahiyamaria 
pahiyati, ettha nirujjhamana nirujjhati. Photthabba-vitakko 
Ske piya-rUpam sata-rUpam, etthesa tanha pahiyaniaria 
pahiyati, ettha nirujjhaniana_nirujjhati.. Dhamma-vitakko 
lSke piya-rUpam sdta-rupam, etthesa tanha pahiyamana 
pahiyati, ettha nirujjhaniana nirujjhati. 


Rupa-vicaro loke piya-rupam sata-ripam, etthesa tanha 
pahiyamiana pahiyati, ettha nirujjhaniana>nirujjhati.. Sadda- 
vicaro [ke piya-ripam sata-rupam etthesa tanha pahiyamana 
pahiyati, ettha nirujjhaniana nirujjhati. Gandha-vicdro loke 
piya-rupam sata-ripam, etthesa tanhad pahiyamana pahiyati, 
ettha nirujjhamana nirujjhati. Rasa-vicaro foke piya-rupam 
sata-rupam, etthesa tanha pahiyamana_ pahiyati, ettha 
nirujjhamana_nirujjhati. Photthabba-vicaro loke piya-rupam 
sdta-rupam, etthesa@ tanha pahiyamana pahiyati, ettha 
nirujjhamana_ nirujjhati. Dhamma-vicaro loke piya-rupam 
Sata-rupam. etthesa tanha pahiyamana  pabhiyati,: ettha 
nirujjhamana nirujjhati. Idam vuccati bhikkhave dukkha- 
nirodham ariya-saccam. 


21. Kataman ca bhikkhave dukkha-nirodha-gamini-patipada 
ariya-saccam? 


Ayameva Ariyo Atthangiko Maggo, seyyathidam: 
samma-ditthi _samma-samkappo ‘samma-vaca_ samma-kam- 
manto samma-ajivo samma-vayamo samma-sati samma 
samadhi. 


Yam kho bhikkhave dukkhe ‘hanam dukkha-samudaye 
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Hanam _ dukkha-nirodhe fianam dukkha-nirodha-gaminiya 
patipadaya Nanam, ayam vuccati bhikkhave samma-ditthi. 


Katamo ca bhikkhave samma-samkappo? 


Nekkhamma-samkappo = avyapada-samkappo — avihimsa- 
samkappo, ayam vuccati bhikkhave samma-samkappo. 


Katama ca bhikkhave samma-vica? 


Musa-Vada veramani, pisuna vaca veramani, pharusa 
vaca veramani, samphappalapa veramani, ayam vuccati 
bhikkhave samma-vaca. 


Katamo ca bhikkhave samma-kammanto? 


Panatipata veramani, adinnadana veramani, kamesu 
micchacara veramani, ayam vuccati bhikkhave samma kam- 
manto. 


Katamo ca bhikkhave samma-ajivo? 


Idha_ bhikkhave ariya-savako miccha-ajivam pahaya 
samma-ajivena jivikam kappeti, ayam vuccati bhikkhave 
samma-ajivo., 


Katamo ca bhikkhave samma-vayamo? 


Idha bhikkhave bhikkhu anuppannanam. papakanam 
akusalanam dhammanam anuppadaya chandam janeti Vaya- 
mati, viriyam arabhati, cittam pagganhati padahati. Uppan- 
nanam papakaham akusalanam dhammanam  pahanaya 
chandam janeti vayamati, viriyam @arabhati, cittam paggan- 
hati. padahati. Anuppannanam,..kusalanam dhammanam 
uppadaya chandam janeti vayamati, viriyam arabhati, cittam 
pagganhati padahati. Uppannanam. kusalanam. dhammanam 
thitiya asammosaya bhiyyo-bhavaya vepullaya bhavaridya 
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paripuriya chandam jeneti vayamati, viriyam arabhati, cittam 
pagganhati padahati. Ayam vuccati bhikkhave samma-vayamo. 


Katama ca bhikkhave samma-sati? 


Idha bhikkhave bhikkhu kaye kayanupassi viharati atapi 
sampajano satima vineyya l6ke abhijjha-dOmanassam, vedana- 
su vedananupassi viharati atapi sampajano satima vineyya 
l6ke abhijjHa ddmanassam, citte cittanu passi viharati dtapi 
sampajano satima vineyya [6ke abhijjHia dodrnanassam. dham- 
mésu. dhammé@nupassi viharati atapi sampajano satima 
vineyya loke abhijjha-ddmanassam. Ayam vuccati bhikkhave 
sammia-sati. 


Katamo ca bhikkhave samma-sammadhi? 


Idha bhikkhave bhikkhu vivicceva kamehi vivicca: aku- 
salehi dhammehi savitakkam savicaram vivekajam piti-sukham 
pathamajjhadnam upasampajja . viharati.. Vitakka-vicdranam 
vupasama ajjhattam sampasddanam. cetaso ekodi-bhavam 
avitakkam avicaram samadhijam piti-sukham. dutiyajjhanam 
upasampajja viharati. Pitiya ca viraga. upekkhako ca viharati 
sato ca sampajano, sukhan ca kayena patisamvedeti, yan tam 
ariya acikkhanti: ‘upekkhako satima~sukha-vihari__ ti’ 
tatiyajjhanam upasampajja viharati, Sukhassa ca pahana 
dukkhassa ca pahana pubbeva sOmanassa-ddmanassanam 
atthagama adukkham asukham upekkha-sati parisuddhim 
catutthajjhanam upasampajja.. viharati. Ayam. vuccati 
bhikkhave samma-samadhi. 


Idam vuccati bhikkhave dukkha-nirodha-gamini-pati- 
pada ariya-saccam. 


Iti ajjhattam va dhammesu dhammanupassi viharati, 
bahiddha va dhammesu dhammanupassi viharati, ajjhatta- 
bahiddha va dhammésu dhamnianupassi viharati. Samudaya- 
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dhammanupassi va dhammésu viharati, vaya-dhammadnupassi 
va dhammésu  viharati, samudaya-vaya-dhammanupassi.. va 
dhammésu viharati. ““Atthi dhamma ti’’ va- panassa sati 
pacuppatthita hoti yavad@éva ndnha-mattaya patissati-mattaya 
Anissito ca viharati na ca kinci, l6ke upadiyati. Evam kho 
bhikkhave bhikkhu dhammésu. dhammanupassi_viharati 
catusu ariya-saccesu. 


22. Yo hi koci bhikkhave ime _cattaro satipatthane evam 
bhaveyya_satta-vassani, tassa_dvinnam_phalanam_annataram 
halam.patikankham, ditthe va dhamme afina sati va upadisese 
anagamita. Titthantu bhikkhave —-—-————— yohi kochi 
bhikkhave -———— Cha vassani, tassa dvinnam phafanam. 
—— Titthantu bhikkhave ——— yohi kochi bhikkhave ——-—— 
panca vassani, tassa dvinnam phalanam. —— Titthantu 
bhikkhave —-————— yohi kochi bhikkhave ———— cattari 
vassani, tassa dvinnam phalanam ———— Titthantu bhikkhave 
we yohi kochi bhikkhave —-——— tini-vassani, tassa 
dvinnam phalanam —————— Titthantu bhikkhave ————— 
yohi kochi bhikkhave ———— dve vassani, tassa dvinnam 
phalanam ——— Titthantu bhikkhave —-————— yohi kochi 
bhikkhave ————— ekam vassam, ‘tassa dvinnam phalanam 
—--—---— Titthantu bhikkhave) —-—-——— yohi_ kochi 
bhikkhave —————— satta-masani, tassa dvinnam phalanam 
a Titthantu bhikkhave —~—— vohi kochi bhikkhave 
ee cha-masani, tassa divnnam phalanam ————Titthantu 
bhikkhave —————— yohi kochi bhikkhave —~——— panca- 
masani, tassa dvinnam phalanam —————— cattari-masani, 
tassa dvinnam. phalanam —————— Titthantu. bhikkhave 
—— yohi koci bhikkhave -—-——————— tini-masani, tassa 
dvinnam phalanam —--——— Titthantu bhikkhave —————— 
yohi kochi bhikkhave —-————. dve-masani, tassa dvinnam 
phalanam ——--——— Titthantu bhikkhave ——————. yohi 
kochi bhikkhave —-————— ekam masam, tassa dvinnam 
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phalanam —————————— Titthatu. bhikkhave —————— 


yohi kochi bhikkhave --———— addha-miasam tassa dvinnam 
phalanam ————— Titthatu. bhikkhave ——-———— . yohi 
kochi bhikkhave —--————— sattaham, tassa dvinnam 


phalaénam annataram phalam patikankham, ditthe va. dhamme 
anna sati va upadisese anagamita. 


Ekayano ayam bhikkhave maggo sattanam visuddhiya 
soka-pariddavanam samatikkamaya dukkha-dGmanassanam 
atthagamiaya fayassa adhiaamaya nibbanassa sacchikiriyaya 
yadidam cattaro satipatthana ti. iti yantam vuttam idametam 
paticca vuttan ti. 


Idam-avoca Bhagava. Attamana te bhikkhu Bhagavato 
bhasitam abhinandun ti. 
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NOTES 


Page—16 


*The Land of the Jambu, Sinhala: Ma Dam, Eugenia Jambolana, a tree 
that grows to fairly great proportions and yields a small roundish fruit with 
purple pulp enclosing a stone. 

**Fully enlightened ones. 

***Solitarily enlightened. ones. 


Page—17 

*See the story of Kalmasapida and its evolution in Indian literature, by 
Watanabe, Journal.of the Pali Text Society, 1909, p. 236,foll. _Maha Suta- 
soma Jataka (No. 537); and Jayaddisa-Jataka (No. 513)... Dictionary of Pali 
Proper Names, vol. I. pp 528-529. Watanabe’s study is comprehensive. He 
believes Jataka No. 537 to be older than 513 Some:said that the converting 
of Speckled Foot was in No. 537. The Maha Vihara teachers said that it 
was in No. 513. 


Page—18 


*** The ancient Kuru country may be said to have comprised the Kuruksetra 
and Thaneswar. The district formerly included Sonepat Amin Kernal and 
Panipat, ‘and was situated between the Saraswati (mod. Sarsuti) on the north 
and the Drsadvat (mod. Rakshi) on the south.’’—Cited from G.De by R. Mehta 
in Pre-Buddhist India p. 382, Bombay, 1939. 


“The kingdom of Kuru...... was divided into three parts, Kuruksetra, the 
Kurus (i.e. the country of the Kurus), and Kurujangala (the forest tract included 
in the kingdom).’’ Notes to S. M: Sastri’s edition of Cunningham’s Ancient 
Geography of India, p. 701, Calcutta, 1924. 

Page—19 


*Sarhyutta Nikaya v, pages 168 and 186. P.T.S. Edition. 
**Sutta Nipata verse 714. 


Page—21 
*Not found in the Patisambhidaé Magga. 


**Not found in the Patisambhidé Magga; these are verses 273-275 of the 
Dhammapada. 


***Sarhyutta Nikdya iii, page 151, P.T.S. Edition. The verse which precedes 
this passage here resembles a saying attributed to the Poranas in Adikaram’s 
Early History of Buddhism in Ceylon, Appendix II. A, page xxii, quotation 77. 

****Sutta Nipata verse 949, 

Page—22 
Dhammapada verse 288. 


Page—26 
*Samyutta Nikaya [, P. 53. P.T.S. Edition 
**Samyutta Nikaya i, p. 54. P.T.S. Edition. 


Page—31 


*An almsman, a mendicant, monk, religious, or recluse. In the Buddhadhamma 
it indicates generally any person who accepts and follows earnestly the teaching; 
oe technically it refers to one who has received the higher ordination in the 
Holy Life. 


**Dhammapada verse 142. 
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Page—35 
*Sarhnyutta Nikaya, v, page 115, P.T.S. Edition. 


Page—39 
*Sarhyutta Nikaya, iv, page 207. P.T.S. Edition. 


Page—49 


*In the explanation of the contemplation on breathing, the passage beginning 
with ‘‘ When breathing in long, how does he understand, ‘I breathe in long”’ 
and ending with the words ‘‘ non-quaking of the body,’’ consists of extracts from 
pages 272-277 of the Visuddhi Magga, Part 1. P.T.S. Edition. 


Page—56 

*Nyayacarya S. Abhayasinha says that this passage is a statement of the 
Naiyayika theory of perception and that it is mentioned in the Siddhanta Candro- 
daya of Sri Krsna Dhiirjati Diksita, a commentary of Tarkasangraha, thus: 
Atm& manasa sarhyujjate mana indriyenendriyamarathena tatah pratyaksarn. 


Page—70 
*In the highest sense. a living being. is a process of consciousness, and cons- 


ciousness in the highest form is that of the Saint, the Arahanta, which is not 
different from the Norm and within that consciousness the Norm is included. 


Page—79 

*Material phenomena of bodily or vocal expression which arise and’ ccase 
together with the thought that motivates expression are ignored as ‘too plain to 
be misunderstood. Only other phenomena of matter not connected with 
vocal or bodily expression are mentioned. 


Page—-80 


*One who realises that which one experiences. The person who experiences 
absorption first, realises Nibbana afterward. That person should be understood 
as of sixfold character counting frorh the state of the fruition of stream-winning 
to the state of the path of arahatship. Therefore the commentator, said: Here 
a certain person, having experienced by the body the eight emancipations, lives; 
in that person the cankers become destroyed owing to his having seen the eman- 
cipa ns with wisdom. Digha Atthakatha, Part III, pages 889-890. . See P.T.S. 
Editicn. 


Page—82 

*Here, it is necessary to explain further how a course of cognition with moral 
consequences takes place. Awareness or lack of it in regard to, for instance, 
the true nature of a visible object is not due to the sensory qualitics of the eye. 
Nevertheless when. a visible object becomes clear after existing for the space of 
a thought-unit in regard to consciousness of the life-continuum. without however 
causing any ruffle in the placid flow of the continuum, there;arises once and ceases 
consciousness as life-continuum movement of one thought-unit’s duration and 
once, too, arises and ceases consciousness as life-continuum stoppage of one 
thought-unit’s duration. Then completing the function of adverting or turning 
to the visible object. consciousness as a barely active mind-process arises once 
and ceases. After that in regular order arise and cease one thought-unit of eye- 
consciousness completing the function of secing the object, one thought-unit of 
consciousness of a resultant mind-process completing the func ion of receiving the 
object, one thought-unit of resultant non-causal- process of mind-consciousness 
completng the function of considering the object and one thought-unit of barely 
active non-causal mind-consciousness completing the function of determining 
the object. Immediately after that, conscious impulsion impels seven times, 
that is during the space of seven thought-units. There,from the state of the 
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life-continuum to that of determining no moral consequences take place. And 
no very strong moral consequences take place even in the first seven impulsion 
that follow determining. At the close of those seven impulsions consciousness 
slides into the life-continuum or in other words consciousness becomes the life- 
continuum taking up as object the karma, the karmical sign or the destiny-sign 
which brought about the relinking mind of the present existence. This activity 
of the life-continuum is repeated very many times and then consciousnes regrasps 
the visible object that was comprehended earlier in the course of sense-door cog- 
nition and exists for the space of one thought-unit by way of life-continuum 
movement and for the space of one thought-unit, by way of life-continuum 
stoppage, at the mind-door. After that consciousness arises once and ceases by 
way of adverting to the mind-door and arises and ceases seven times by way of 
impuslion of mind-door cognition. It is even in the fourth impulsion-set begin- 
ning with sense-door cognition or in the impulsion-set of the third of the courses 
of mind-door cognition that very strong moral consequences take place. Cf. 
Majjhima Nikaya Atthakatha pp. 75-76 P.T.S. Ed. and the Visuddhi Marga 
by Buddhaghosa thera with commentary of Kalikala Sahityas Sarvagjiia Pan- 
dita Parakrama Bahu and new explanation by M, Dharmaratne, 1890, Colombo, 
Part 1 p. 91. The extract given below is from the Paramattha Manjisa Tika 
Part 1 p. 43 edited by M. Dhammananda Thera, 1928, Colombo: ettha ca 
cakkhu dvare riparammane 4pathagate niyamitadi vasena kusalakusale javane 
sattakkhatturn uppajjitva bhavangam otinne tadanu riipameva mano dvarika 
javane tasmirh yevarammane sattakkhatturh yeva uppajjitva bhavangam 
dtinne puna tasmirh yeva dvare tadevarammanam nissaya itthi purisoti adina 
vavatthapentam pasada rajjanadi vasena sattakkhatturh javanam javati 


Page—97 

*“ Waking—the state of being awake; there, when there is non-occurrence of 
the process which makes or is made of actio,what is called waking does not exist; 
the bhikkhu laying hold (of the matter), thinking, ‘ waking comes to be when a 
trace of the process which makes or is made of action occurs’ is called a doer of 
clear comprehension [jagarite ti jagarane. Tattha kriyamayapavattassa appa- 
vattiya sati jagaritarn nama na hoti. Kriyamayapavattavalanje pavattante 
jagaritam nama hotiti parigganhanto bhikkhu jagarite sampajanakari nama hoti]. 
Sammoha Vinodani, Jhana Vibhanga, p. 364 P.T.S. Ed. 


Page—99 
*Vibhanga, page 250. P.T.S. Edition. 


Page—100 
*Cf, Jhana Vibhanga, Sammoha Vinodani, pp. 363-4 P.T.S. Ed. 


Page—101 

*The three kinds of wisdom: inclination’of mind, Nibbana. the four fruits 
of the homeless life [tisso vijja:’cittassa adhimutti nibbanarh cattari samafifia- 
phalani] Paramattha Majfijiisa Tika. . 


Page—102 : 
*Anguttara i, 256: the ideas of concentration, energy and equanimity should 


be applied to the mind, according as they are needed, to check idleness, agitation 
and non-concentration. 


**Anguttara iii, 433; the bhikkhu should have these six states to reach peace: 
restraint, energy, interest, equanimity, leaning to the good, love of Nibbana. 


***Sarnyutta v, 112: The bhikkhu should know that when the mind is indolent 
it is not the time to cultivate the enlightenment-limb of calm. 
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Page 113 

*He. thinking: * the origination of feeling comes to be through the origination 
of ignorance.’ in the sense of the origin of conditions sees the arising of the 
aggregate of feeling......... (Patisambhida Magga P.T.S. Edition Page 55). 


Page— 120 
*Theragatha Verse 983. 


Page—137 
*Samyutta Nikaya iii, page 120, P.T.S. Edition and Dhammapada Atthakathd 
iv. pages 117-119, P.T.S. Edition. 


Page—138 
*Vinaya Mahavagga Cammakkhandha and Anguttara Nikaya iii, pages 
374-5. PLILS, Edition. 
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